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CHAPTER I 
INTRODUCTION 
l. The Problem of the Dissertation 
The problem of this dissertation will be to identify, collate, and 
present in new translation certain original Franciscan material not pre-
viously available to pastors and teachers. The thesis of this paper is 
that the so-called Franciscan "legend," which is part history, in part 
biography, and in part the inspired teaching of a great Christian 
prophet, is highly appropriate and valuable educational material, use-
ful in our Churches and Church schools. 
Supporting this thesis is the evidence that the myths and legends 
to be found in Franciscan material are the symbolic language of poetry, 
an expression of deep pre-conscious religious ideology, inexpressible in 
factual accounts. Such poetic, legendary heritage coming to us through 
the ages is relevant to educational concerns because it is resource ma-
terial for the development of the spiritual personality. 
Lastly, this study will attempt to set forth in considerable de-
tail the value and use of Francis 1 teaching as it comes to us in legend, 
for specific programs of religious education in churches today. Possi-
ble use of materials by educators working at a variety of age levels 
will be included. 
2. Implications of the Study 
Francis of Assisi means many things to many men. Some have been 
moved by the poetry and melody of his songs. Others have found strength 
1 
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in the rough, vigorous boldness of his life, the toughness of his thought, 
the hardness of his way of poverty, penance and humility. 
Francis' biographers through many centuries have found him to be a 
Christian revolutionary of extraordinary social perception, as well as a 
poet, prophet and mystic. Historians see in his small bands of friars 
the early break-down of the medieval feudal system, and a demonstration 
of new social groupings which declared the value of the common man. 
Around 11 il poverello" there has grown up a body of legend which is 
of a significance, not only to the worlds of literature and psychology, 
but to the student of personality, the pastor, and the religious educa-
tor. It is possible, as research into source material proceeds, to 
identify the approximate dates of legendary materials, and to trace the 
course of factual and non-factual accounts. 
Is Franciscan legend largely fantasy material inappropriate to edu-
cational use?· Or is this legend part of the Christian heritage, the 
depository of deep and inexpressible religious insights? This study at-
tempts an exploration of the usefulness of myth and legend in the de-
velopment of the spiritual personality. For if the non-factual, poetic 
source materials of Christian history are appropriate tools of religious 
education, then a wealth of teaching sources is available to churches 
and church schools. The finding and utilization of these materials for 
the transmission of the Gospel of Jesus Christ in our time is the final 
implication of the study herein described. 
3. Other Studies 
Franciscan scholars of many centuries have tried to work back 
through ancient Latin records, sorting out conflicting accounts and 
translating a variety of source documents to discover the reality which 
was Francis of Assisi. 
From the first and second biographies of Celano down to the most 
recent translation of the "Fioretti," there have been many thousands of 
attempts, in many languages, to reproduce the real message of Francis. 
A partial list of the outstanding scholarly works on St. Francis which 
have appeared over the last seven hundred years is available in the 
bibliography at the end of this study. 
In the first forty years of the twentieth century, a great commo-
tion in the world of Franciscan scholars was caused by the brilliant 
research and the imaginative theories of the French Huguenot pastor, 
Paul Sabatier. In addition to writing a monumental 11 Vie, 11 which was 
published in many languages and revised countless times, Sabatier was 
responsible for the discovery of several new Franciscan manuscripts, 
both in Italy and in England. 
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In the course of his painstaking and scholarly examination of vari-
ous manuscripts, he evolved several novel theories on which he worked 
most of his life. One of them concerned the early history of the three 
orders, and their simultaneous emergence during Francis' life. The 
theory which created the most controversy was in regard to the "Mirror 
of Perfection" which Sabatier believed was written at a very early date, 
possibly dictated by Francis himself. 
In vigorous disagreement with Sabatier were Father Cuthbert, o.s.F.C., 
and other Roman Catholic scholars, who preferred to support the older 
theory that Thomas of Celano had the larger creative role in shaping the 
4 
contents of the 11 li'Iirror. 11 For many years, these scholars wrote back and 
forth in the course of their academic disagreement, sometimes in a most 
un-Franciscan manner! 
When Sabatier died in 1928, Mme. Sabatier sold his entire collection 
of manuscripts, notebooks, letters and pamphlets to the Boston Public 
Library. She wrote at this time: 
I know and I share the admiration and sympathy which 
my husband felt for the United States of America. He 
had a strong desire to see Franciscan studies developed 
in America. He said more than once that it would be 
well if the library could go to America, by reason of 
the copies of unpublished Franciscan materials which it 
contains, with copies carefully executed and personally 
collated by himself. 
The library consists of 1735 volumes and 638 pamphlets, plus many letters, 
leaflets and papers. It is installed as a unit in the vaults of the 
Treasure Room of the Boston Public Library, under the personal care of 
Prof. Zoltan Haraszti, curator. 
As far as is known, the author of this study is the first research 
person to have made a systematic study of the hand-written catalogue, 
and of the manuscripts and notebooks in the collection, with a view 
toward summarizing the Franciscan scholarship of the first fifty years 
of the twentieth century. The present thesis approaches this vast body 
of material from one point of view: the discovery of original legend 
material which might be useful in religious education. Wherever possible, 
the earliest manuscripts of Franciscan material have been examined, 
either by working through the vellum folios in the Boston Public Library, 
or by viewing duplicated copies of the manuscripts in Britain and Assisi. 
The author has been to Assisi, and seen the convent library closets where 
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some of the manuscripts still reside. She has also visited the Bodleian 
Library in Oxford, England, where the well-known 11 Little 11 document is 
still in safe-keeping. 
4. Limitations of the Study 
This study will not attempt to recapitulate the scholarly explora-
tions of the first fifty years of the twentieth century into the sources 
of Franciscan legend, except where this research is relevant to the se-
lection of materials for religious education. 
The historical accounts of textual criticism contained herein will 
not duplicate all of the proofs for dating of manuscripts which can be 
found in other studies, although specific references to these will be 
made. 
Neither will this thesis attempt to translate all of the new mater-
ial which has come to light as a result of recent Franciscan research. 
This latter task may well be one which the author will attempt at some 
future date. A sampling of translation is included in this paper, to 
illustrate the materials available for educational use. 
In the area of philosophy of religious education, one point of view 
concerning the use of legendary and mythological material with children 
has been presented and supported: namely, that teachers, educators, and 
ministers engaged in Christian education have both the right and the 
duty to use the symbolic and poetic materials of Franciscan legend as 
well as the factual resources of history. Other philosophical viewpoints 
in religious education as it relates to mythological material have not 
been included in this thesis. 
6 
5. Methodology 
Starting with the assumption that Franciscan material is in part 
history, in part legend and myth, this study will first explore the use-
fulness of factual and non-factual materials in accomplishing the goals 
of religious education. The meaning of both biographical and poetic 
materials in the growth of the religious personality will be discussed. 
Contemporary thinking about the unconscious, preconscious and conscious 
responses to life experience, as they relate to myth and legend, will 
be used as background resource material. 
The hypothesis that mythological and legendary materials may and 
should be used in programs of religious education, both with children 
and adults, will be supported by references from historians, educators, 
philosophers, psychiatrists, ministers and other appropriate resource 
persons. 
Also, the historical and biographical elements in Franciscan materi-
al will be explored from the point of view of their meaning in Christian 
witness. The relevance of the Franciscan message to twentieth century 
life will be shown by examples from a variety of ministers, teachers, 
writers, and philosophers, Protestant as well as Roman Catholic, who 
point to Francis as the greatest man of religion since Christ Himself. 
The identification collation and translation of original Franciscan 
materials not previously available to educators will be accomplished in 
several steps: 
l. Identification of material written by Francis himself. 
2. Identification of material written by members of the original 
Community, such as Brother Leo. 
3. Examination of the earliest available records for primary 
sources, using scientific textual study methodology for estab-
lishing possible dates. 
4. Re-examination of existing compilations, for example the 
''Fioretti" and the "Speculum Perfectionis" as well as the 
earliest biographies, to discover possible sources behind 
these documents. 
5. The building of an hypothesis as to possible "lost" documents 
behind the earliest existing accounts, again by textual and 
"form" analysis. 
6. The establishing of a hypothetical chronology of writings for 
several newly discovered manuscripts. 
7. The translation of documents previously not available in 
English. 
6. Acknowledgements 
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CHAPTER II 
THE USE OF MYTH AND LEGEND IN RELIGIOUS EDUCATION 
In order to evaluate the usefulness of Franciscan legend in reli-
gious education, this chapter will first propose definitions of legend, 
myth, folklore and religious education. Once terms and areas of con-
cern are clarified, the role of legend in the creative processes of per-
sonality growth, and the meaning of myth in the spiritual life of the 
person will be explored. Special reference will be made to Franciscan 
legend and its meaning in the religious thought of the young. 
Franciscan material, whatever its date, falls roughly into two cate-
gories: first, that of story material, folklore, legend, myth and delib-
erate fiction; and second, historical material and related background 
events of verifiable and established nature. 
This study attempts to justify the educational use of both kinds of 
material. Therefore we must explore the views of psychologists, histori-
ans and teachers, and seek their views on the uses of factual and non-
factual material. This study relates to the usefulness of both sorts of 
material with all developmental age groups, and in pursual of this goal, 
considerations of personality development are explored. Contemporary 
thinking about the unconscious and the subconscious as they relate to 
educational experience and creative expression must also be included. 
The insights of the modern student of comparative mythology, es-
pecially as related to the growth in religious experience, are also rele-
vant to the topic under discussion. Only when the findings from these 
9 
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areas have been compiled, may the educator present justification for the 
inclusion of legendary or non-factual material into curricula and pro-
grams of religious education. 
1. Definition of Myth and Legend 
Before exploring the significance of legend and story material, it 
is necessary to clarify the definitions of legend and myth, the differ-
ences between them, and the uses of each in the transmission of the 
Christian message. 
Legend may be defined as: "A story of life, coming down from the 
past, especially one popularly taken as historical, though not verifi-
able."1 
Myth differs from legend in that it may not be based on historical 
fact, but upon the creative ideation of men as they seek to explain the 
inexplicable. Richard Chase's definition of myth is: 
an esthetic device for bringing the imaginary 
but powerful world of preternatural forces into a 
manageable collaboration with the objective (i.e., 
experienced) facts of life in such a way as to ex-
cite a sense of reality amenable to both the un-
conscious passions and the unconscious mind. 2 
Both myth and legend fall within the larger area of folklore. This 
wider term according to Dorson, is used by students of culture to in-
elude "oral traditions channeled across the centuries through human 
mouths ... (these include) orally inherited tales, songs, sayingsand 
1Webster 1 s New Collegiate Dictionary. 
2 Henry A. Murray (ed.) Myth and Mythmaking (New York: George 
Braziller, 1960), p. 111. 
11 
beliefs. . II 
Folklore is in some cases legend, in some instances myth, and in 
some other examples pure fiction. Folklore is distinguished by Dorson 
from 11 Fakelore, 11 a lore falsified from 11 the raw data of folklore by in-
l 
vention, selection, fabrication and similar refining processes. 11 This 
is done, says Dorson, by the calculating money writer, the popularizer, 
and the manipulative biographer. 
The science of folklore has grown to such an extent in the past 
few decades that a number of outstanding universities now have whole de-
partments devoted to its study. Indiana University at present offers a 
master's and a doctor's degree in folklore. Stith Thompson of that Uni-
versity is the editor of a six-volume Motif-Index of Folk-Literature. 
Other dictionaries and research volumes on folklore are listed in the 
annotated bibliography. 
In our century, the new science of the myth and mythology has 
emerged across the disciplines of several academic fields. The anthro-
pologist, the cultural sociologist, the psychiatrist, the theologian, 
the historian, and the educator are all providing research contributions 
to the field of mythology. Each approach adds to contemporary apprecia-
tion of the width and depth and retroactive power of the mythological 
elements in all of life. 
Various research scholars are interested in specific studies of 
the myth phenomenon. Wundt found myth primary in the formation of insti-
tutional tradition: 11 Myth, 11 he says, 11 includes science and religion: 
l Richard Dorson, American Folklore (Chicago: University of Chicago 
Press, 1959), p. 4. 
12 
it regulates domestic custom and public life." 1 
Spencer was interested in the anthropological factors in myth. 
His theory is that myths are distorted stories of our remote ancestors. 
Frazer, whose Golden Bough was one of the great historic explorations 
into folklore, saw myth as attempts to explain the phenomenon of nature 
and the origin of man, "Myth," he writes, ''is primitive man's science 
and philosophy. "2 
A contemporary approach to myth has been made by Tylor, who classi-
fies myths according to their content: myths are categorized as con-
cerned with: explanation, description, legend, metaphor, instruction. 
Tylor uses myth and legend interchangeably, and classifies legend as a 
kind of myth. 3 
i. Similarity of Myth and Legend 
There appear to be certain common characteristics of myths and 
legends which appear wherever this type of material is found. Mytholo-
gists have been able to define these characteristics with some precision. 
A thorough presentation of this subject is given by E. A. Gardner in his 
article on "Mythology" in Hastings' Encyclopedia of Religion and Ethics: 
l 
All myths (and legends) seem to have certain charac-
teristics in common, In the first place, they are 
traditional; this may mean that they go back to a 
Wundt, Ethics, Facts of the Moral Life, Translated by Julia 
Gulliver and Edward Tickener, 2 vols. (New York: The Macmillan Company, 
1899), pp. 55-56. 
2 James Frazer, The Golden Bough, Vol. IV (London: The Macmillan 
Company, 1925), p. VI. 
3Thomas A. Sebeok (ed.), Myth, A Symposium, (Bloomington, Ind.: 
Indiana University Press, 1958), p. 84. 
1mythpoeic age' which represents a certain stage in 
the development of human thought. A myth is 
usually directly or indirectly in narrative form .. 
most myths are aetiological, that is to say they grew 
up or were invented to explain certain phenomena, be-
liefs, or customs ... Between mythology and folk-
lore it is not easy to draw a definite line. Much 
folklore is mythology in the making--much may be sur-
vival of brokendown myth. 1 
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Gardner proceeds from these general characteristics, to suggest how 
legends connected with historical events come to be a part of tradition: 
Some myths such as those of the Holy Grail or of the 
Charlemagne cycle or many legends of the saints have 
arisen in historic times. . . [To be a myth] a story 
must so far express or coincide with the contemporary 
spirit as to be taken over by it and become common 
property. 2 
ii. Interchangeability of Myth and Legend 
A number of scholars and writers do not attempt to distinguish be-
tween myth and legend, but use the terms either interchangeably, or as 
subsidiary to each other. Tylor has already been cited as one scholar 
who does this. Edward Ames is another writer using myth and legend as 
synonyms as he sees both as part of cult-lore: 
Myth is often employed as a general designation for 
all types of folklore, legends, traditions, tales, 
stories and narratives ... Mythology will be used 
here as equivalent to cult-lore, as contrasted with 
less sacred •.• tales.3 
1Article by E. A. Gardner on "Mythologyl' in the Encyclopedia of 
Religion and Ethics, James Hastings (ed.) New York: Charles Scribner's 
Sons, 1917), Vol. IX, p. 117. 
2Ibid., p. 118. 
3Edward Scribner Ames, The Psychology of Religious Experience 
(Boston: Houghton Mifflin Company, 1910), p. 150. 
Jevons also uses the above two terms with a common meaning, and 
with common characteristics: 
Myths are not history, they are tales told about 
gods and heroes, and they all have two characteris-
tics: on the one hand they are to us obviously or 
demonstrably untrue and often irrational; on the 
other hand they were to their first audience so 1 
reasonable as to appear truths which were self-evident. 
iii. Differences Between Myth and Legend 
14 
Although the terms myth and legend are frequently used as synonyms, 
certain students of folklore differentiate between the two. Glyn Daniel, 
analyst of folklore of many ages, is careful to delineate the differences: 
I am using these two words (myth and legend) in an 
exact and differentiated sense, In an ordinary way 
of speaking, we talk of myths and legends as though 
the words were interchangeable. But students of 
folk-tales and traditions do distinguish between myth 
and legend: they say that myth is an invented story--
invented perhaps to explain some extraordinary natural 
event like an earthquake, or something far less catas-
trophic like the daily rising and setting of the sun, 
or a human event like dreams--which after all are very 
puzzling to primitive peoples; and they say that legend, 
on the other hand is not an invented story--it is a 
form of history. It may have all sorts of odd things 
added to it--there may be plenty of inventions and 
myths wrapped around the legend, but basically the 
legend has a kernel of truth, however distorted. And--
this is an important point--often we do not realize 
that a folk-tale is a legend, or could be a legend, 
until historical and archeological research reveals 
the historical fact enshrined in it. 2 
1Jevons, Introduction to the History of Religion (London: Methuen 
and Company, 1918), p. 250. 
2Glyn Daniel, Myth or Legend (New York: The Macmillan Company, 
1956), p. 14. 
15 
2. Myth and Legend: Language of Poetry 
One of the discoveries of this half-century is that myth and the 
poetry of mythology are a language peculiar and distinct. As a mode of 
communication, myth has not only been declared respectable, but even 
creative, supportive, and more able to communicate certain levels of 
reality than other language forms. In an forceful declaration of this 
thesis, Erich Fromm has written The Forgotten Language. In it, his 
hypothesis is that 11 Symbolic language is a language in its own right, 
l in fact the only universal language the human race ever developed." 
Preceding Fromm, Freud laid the groundwork for the discovery of 
this new 11 language 11 by his pioneer work on the symbolism of dreams. 
The meaning of the myth in the interplay of unconscious forces in the 
developing personality is discussed under a later heading below. 
Working also with dream concepts, Jung added to the mounting in-
terest in myth and symbol by his theory of the racial unconscious, a 
tremendous new hypothesis which has engaged the interest of mythologists 
ever since. In Psychology and Religion, Jung noted the reappearance 
in dream material and in myth, of a number of psychologically signifi-
2 
cant themes. Themes such as encounter with animals, fire, the holy 
woman, and the sun are more fully discussed later in this study. 
Research on the myth as a special poetic language is not limited 
to psychologists. Arnold Toynbee in his historical approaches to 
1Erich Fromm, The Forgotten Language (New York: Rinehart and 
Company, 1951), p. vi. 
2 Carl Jung, Psychology and Religion (New Haven: Yale University 
Press, 1938), passim. 
religions, defines and describes at some length two languages, one of 
which is that of poetry and myth: 
In the Human Psyche there are two organs: a conscious 
volitional surface and a subconscious emotional abyss. 
Each of these two organs has its own way of looking 
at, and peering through, the dark glass that screens 
Reality from man's inward eye ... ; and therefore 
either mode of imperfect apprehension legitimately 
calls its findings "the Truth" . . . . The truth 
apprehended by the Subconscious Psyche finds its 
natural expression in Poetry; the Truth apprehended 
by the Intellect finds its natural expression in 
Science. Poetry and Science have ... to use the 
same vocabulary, because Man has only one vocabulary, 
and this has therefore to serve all Man's purposes. 
But to assume that identical words have identical 
meanings in scientific and poetic contexts is to be 
blind to the difference between Poetry and Science 
themselves. 1 
16 
This "other language" of poetry and myth is the language of proph-
ecy in religion, and Toynbee maintains that this language is the uni-
versal and permanent one of the two described. 2 He also proposes the 
thesis that the poetic-prophetic language cannot be translated into the 
scientific, since the latter quickly becomes obsolete and meaningless. 
He says of the poetic-prophetic language: 
1 
On the poetic level of the Subconscious Psyche, the 
comprehensive vision is Prophecy (Prophecy in the 
original and authentic sense in which the word means 
not a forecast of the future, but the revelation of 
a mystery that is out of the Intellect's reach) .. 
It will follow that Prophetic Vision's attempt to 
Arnold Toynbee, An Historian's Approach to Religion (London: 
Oxford University Press, 1956), pp. 122-124. 
2 Toynbee quotes Rattenbury 1 s comments on Wesley in regard to one 
speech for several meanings; "Sex feelings run on the same tracks as 
religious feeling; both express themselves by fear, anger, wonder, joy, 
silence, speech; but it does not mean that they are identical experi-
ences because they use the same tracks." 
present a comprehensive view of poetic truth must, 
in the very nature of the two modes of apprehension, 
be more feasible than the attempt made by Metaphy-
sics to present a comprehensive view of scientific 
truth. A prophetic utterance may be, as far as it 
goes, an expression of absolute poetic truth. And 
this will be an expression of unique value, standing 
by itself and not subject to abrogation, addition or 
subtraction when confronted with other expressions, 
. . . that have been uttered in other times and pla-
ces. By contrast ... the attempt made by Metaphy-
sics to present a comprehensive view of scientific 
truth can never and nowhere be more than an interim 
provisional report on the general progress of Science 
up to date. 1 
As an example of prophecy, Toynbee uses Plato: 
Plato, for example, was a practical exemplar of a 
personal union between a metaphysician and a prophet. 
He was also sharply aware of the distinction between 
scientific truth and poetic truth; and wherever in 
his metaphysical thinking he reaches the limits be-
yond which Logic will not carry him on the plane of 
Science he deliberately and avowedly ascends to the 
plane of Poetry and abandons Logic for Myth. In 
Plato 1s legacy it is the poetry and the prophetic 
vision that have had a perennial message for other 
souls, whereas his science and his metaphysics have 
1dated. 1 2 
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Toynbee then proceeds to define the values in prophetic Christian 
myth, and to urge that they be left in the language of poetic and mytho-
logical truth, not only to preserve the reality of the vision, but to 
save Christianity itself from becoming obsolete. 
Toynbee 1s argument for the use and transmission of myth and poetic 
language as the teaching of truth is presented as follows: 
The Prophetic Vision that has made its epiphany in the 
higher religions . consists, if we are right, of 
two intuitions. The first of these is that Suffering 
1Ibid. ' p. 126. 
2Ibid., p. 127 ff. 
is something to be accepted as the price of acting 
on the promptings of Love, and indeed to be embraced 
as an opportunity for thus following Love 1s lead. 
The second intuition is that this attitude towards 
Suffering is practicable. The ideal has been put 
into practice by a Supreme Being; and this means 
that a human being who tries to do the same will be 
swimming with the current of Absolute Reality while 
swimming against the current of his own self-centered-
ness. The meaning and value of these intuitions lie 
in their apprehension of timeless truths and values 
So long as Prophetic Vision is expressing it-
self spontaneously in the poetry that is its natural 
medium, we can concentrate our attention and our ef-
forts on these illuminating and saving truths and 
values which the vision reveals. But, as soon as we 
try to translate these intuitions into terms of scien-
tific truth, . . . the attempt . . . has two untoward 
effects. It forces us to direct our attention from 
what is essential and momentous in the poetic truth 
of Prophetic Vision to the trivial and intrinsically 
insoluble question of its relation to scientific 
truth; and it substitutes a provisional report for 
a timeless institution. Even if we could succeed in 
translating poetic truth into scientific truth at the 
risk of robbing it of its meaning and value, our sci-
entific formula would no sooner have been drafted 
than it would be already obsolete.l 
According to Toynbee, to Fromm and to a variety of scholars from 
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many disciplines, it is proper to speak of the "great Christian myths," 
as a symbolic language of prophecy and spiritual search. Legend materi-
al found in scripture may also be interpreted as the poetic symbol of 
prophecy. Much research material on the creation story and its relation 
to other creation myths supports this approach to understandings of 
Christian spiritual ~eritage. 
Other Old Testament accounts may be profitably used as examples: 
the story of Jonah and the Whale, for instance. This tale has several 
1Ibid., pp. 128-9. 
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myth elements in it: storm, animal power, the anger of God--but most 
of all it is a hero myth. "In Jonah," says Fromm, "the writer did not 
intend to tell just a sea story. This is a description of the isolation 
of man from man, and of the imprisonment which is the end of isolation. 
[It 1s climax] is release by God from isolation."1 
Legend also demonstrates this symbolic expression. Historical 
episode may be the base of legend, upon which is built myth and more 
legend. Daniel believes this is what occurred in the flood episodes 
of the Old Testament. After searching back through historical floods 
which might have been the basis for this nlegend" he concludes: 
We have proved that the Flood really happened; but 
that does not mean that all the details of the flood 
legend are true . . . we did not find Noah and we 
did not find his ark .... Myth added a hero. No 
wonder that they saw in this disaster God 1s punish-
ment of a sinful generation.2 
3. Classification of Myth 
Mythologists classify myth in a number of ways: by its place of 
origin, its age, its purpose or use. Perhaps the most useful classifi-
cation is that of the various "themes" of myth, the areas of belief 
with which myth is concerned. A compilation of several classifications 
of myths results in the following categories: 
1 
1. Nature myths--change of seasons, the sun, moon, 
the nature year. 
2. Extraordinary Natural Phenomena--floods, earth-
quakes, storms, eclipses. 
Fromm, p. 12 ff. 
2Daniel, p. 46. 
3. Creation Myths. 
4. Myths of the Gods. 
5. The Origin of Man. 
6. Animal Myths--personality of animals, power 
over animals ... dragons. 
7. Myths of Transformation (Man into Animal). 
8. Hero Myths. 
9. Myths of Institutions and Inventions: Fire, War, 
Power over the Universe. 
10. Life after Death. 
11. Supernatural Beings {Demons, Angels, Fairies). 
12. Historical Events. 
The Franciscan materials which fall within these categories are 
discussed below on page 34. 
4. Use of Myth with Children 
Since studies of myth and religious experience indicate the crea-
tive role of the "language of poetry" in the growth of the person and 
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the expression of his inner feelings, the theory that myth is appropri-
ate material in the process of education is a legitimate hypothesis. 
If the myths of the Old and New Testaments, and of Christian his-
tory and tradition are the language of poetry, shall we present these 
myths in our teaching? Have we the right, the duty perhaps, to present 
myths to children? 
The approach of this study is that teachers, educators, all those 
whose goal it is to transmit the Christian message in its entirety do 
have both the right and the duty to pass on the poetic and symbolic rna-
terial as well as the factual and scientific. 
21 
If the universal, timeless language of poetry is able to transmit 
insights of universal value, and if myth is a legitimate language in 
its own right, then religious educators not only may use it, but should 
use it and teach its use to their students. 
i. Myth: An Integral Part of Spiritual Language 
In the scholastic and educational world, there is ample support to 
be found for this point of view. In contemporary theological thought, 
there has been vigorous opposition to the demand of Bultmann and others 
for a "de-mythologization" of the scriptures. Prominent in this oppo-
sition has been the Church of Hess in Germany, and a spirited discussion 
of the retention of myth in scripture is to be found in Thielickets 
Kerygma Und Mythos (p. 195 ff.) 
The point of view that myths are an integral part of the language 
of our Judea-Christian heritage, and that they must be passed on as part 
of that heritage is expressed by Ian Henderson in answer to the question: 
Can we disperse with myth? He says: 
The mythological is a basic form of human thought 
from which consequently we can never free ourselves. 
It is the way in which the human mind works when 
it tries to apprehend and to describe religious ob-
jects. Myth is thus a legitimate form of human 
thought. . . It is, in fact, the only one in which 
the supersensible can be grasped. There is no need 
to apologize for it, for just because it deals with 
the ultimate meaning of things, it attains to a 
dimension of depth which scientific knowledge cannot 
reach. 1 
By evidence above presented, myth is the language of poetry 
l Ian Henderson, Myth in the New Testament (London: S.C.M. Press, 
Ltd., 1952), p. 50. 
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and spirit, incorporated into the thought of our written Christian heri-
tage, and inseparable from it. 
There seems to be a second reason for using myths as part of reli-
gious teaching with children and for including non-factual poetic materi-
al in the educational curricula of church schools. This is that chil-
dren naturally think and talk in story forms, and one of their normal 
means of communication is poetry and symbolic language. The literature 
of children is written normally in the folk-tale medium, and they them-
selves tend to express their experiences in story form. 
ii. Myth and Legend: ~edia of Childhood Communication 
The use of myth and legend with children is supported by Fahs and 
Tenny, who answer the question, 11 Why Tell Children So Many Old Myths? 111 
First of all, myths are stories told by peoples who 
are essentially child-like in their approach to 
life's experiences. Genuinely old myths are usually 
direct and simple in their plots, and are character-
ized by dramatic vigor. But the fact that myths are 
interesting stories is not in itself sufficient justi-
fication for their use in the religious education of 
children. . . . . . . . . . . . . . . . . . . . . . . 
The myths of the primitive people of the world are 
for the most part not mere playful flights of fancy, 
but are rather serious artistic expressions of re-
ligious faith. Before they could put their thoughts 
and feelings about the universe into large philosophi-
cal statements, or before they could organize their 
religious ideas into systems of theology, these early 
people put their thoughts into story form. . . In 
this they were like children. In all genuine myths 
there seems to be a kernel of something so universal 
1
sophia Fahs and Mildred Tenny, Beginnings of Earth and Sky: A 
Guide Book for Teachers and Parents (Boston: The Beacon Press, 1945), 
pp. 1-4. 
in man's experience that it may be regarded as a 
fundamental truth. 1 
In a later exposition of the same subject, Sophia Fahs directly 
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connects the use of myths with the larger goals of religious education. 
Religious education today is more concerned with 
the widening of social and spiritual experience 
than with the imparting of information. . . A 
sense of communion with the rest of mankind can 
be established as the child discovers he is one 
with the great company who have struggled, have 
been curious, have wondered, have sought for un-
derstanding. This sense of being related in one's 
deeper feelings with all men through the ages can 
be in itself a religious experience. 2 
The importance, or, to put it more strongly, the indispensability 
of poetic and symbolic language in the growth of the spiritual personal-
ity is a theory firmly upheld by a variety of philosophers and educators 
in recommending myth and legend as teaching materials. Erich Fromm sug-
gests that symbolic language should be taught like other languages in 
both high schools and college, as part of growth experience in the ex-
pression of the inner life: 
Symbolic language is language in which we express 
inner experience as if it were a sensory experi-
ence ... Symbolic language is language in which 
the world outside is a symbol of the world inside, 
a symbol for our souls and minds ... A symbol 
is something which stands for something else ... 
I believe the understanding of symbolic language 
should be taught in our high schools and colleges 
just as other 1foreign languages' are part of 
their curriculum.3 
1Ibid . , pp . 1-3 . 
2
sophia L. Fahs, Beginnings of Earth and Sky (Boston: The Beacon 
Press, 1947), p. 6 ff. 
3F . romm, p. Vl. 
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iii. Myth and the Growth of the Spiritual Unconscious 
A contemporary analysis of the basic necessity of myth in the 
growth of the spiritual man is presented by Jacques Maritain in Creative 
Intuition in Art and Poetry: 
... beliefs and metaphysical myths matter directly 
to him (man), not for his poetry, but for his human 
self, his own metaphysical situation in the mystery 1 
of being, and his way of working out his own destiny. 
In this theory of the development of the spiritual unconscious 
(which he differentiates from the automatic Freudian unconscious), 
Maritain explains the fundamental role of the metaphysical myth: 
The metaphysical myths are the organic signs and 
symbols of some faith actually lived, be it by the 
primitive man; they are forms (either properly 
mythological or genuinely religious) through which 
a conviction of the entire soul nourishes and quickens 
from within the very power of creative imagination. 
Such myths have no force except through the faith man 
has in them. It is essential to them to be believed 
in. The effort of a poet to create new metaphysical 
myths of his own invention, for the sake of his work 
as a poet, is self-contradictory, since, having in-
vented them, he cannot believe in them. A man lost 
in the night might as well invent an imaginary moon 
because he needs to have his way lighted. The only 
way for a poet to become inspired by a new metaphysi-
cal myth is his faith as a man; it is not to invent 
a new myth . . . it is either to be the Mohammed of 
a new religious creed . . . or to adhere, soul and 
body, to some one of the ancient religious creeds 
(including the true one, the revelation of God 
through his own uncreated and incarnate Word) which 
becomes new to him- an always new "myth," and always 
new truth- in proportion as he believes in it with 
renewed and deeper faith. In any case it is not 
from the poet that the man has received a new myth, 
it is from the man that the poet has received 
1Jacques Maritain, Creative Intuition in Art and Poetry (New York: 
Meridian Books, Inc., 1955), p. 318. 
a new vital belief (and a new incitation to create 
new poetic myths). Metaphysical myths are needed 
by poetry, but they cannot be provided by poetry ... 
These beliefs and metaphysical myths matter directly 
to him, not for his poetry, but for his human self, 
his own metaphysical situation in the mystery of be-
ing, and his way of working out his own destiny. 1 
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Thus, his early pursuit of the questions "why" and "how" and "who 11 
in his learning may start with myth, progress to and through scientific 
knowledge, but may end with a new personal poetic language which is part 
of the unique individual person. Further than this, the growing child's 
"response to surrounding culture" expands as personality grows, and the 
great inexpressible and poetic realities of his life become retranslated 
into his own poetry and ideation. 
iv. Myth and Personality Development 
Contemporary theories of personality development stress the long, 
slow process of ego growth from early infancy to late adolescence. 
The individual in the process of becoming a personality is influ-
enced by a variety of internal pressures and drives, and also by a va-
riety of extenal influences and forces. Allport points out that "the 
prisms of each personality are unique," but that, in the course of per-
sonality development, the religion of the individual has been refracted 
by: 
1. His bodily needs. 
2. His temperament and mental capacity. 
3. His psychogenic interests and values. 
1M 't . arl aln, pp. 318-319. 
4. His pursuit of rational explanation. 
5. His response to surrounding culture. 1 
It is in areas four and five that the traditional heritages of 
Christianity may affect growing persons, and the great myths and legends 
of our religious life may be incorporated into new generations. As the 
child develops an ability for abstract thinking, he is able to select 
from the myth and legend of his culture, then to grasp scientific 
knowledge, and to revise his understandings so that he eventually de-
velops his own particular myth and poetic concepts. 
Jules Henry's study of Hopi Indian children showed that myth and 
legend may play a basic role not only in learning of children, but in 
all the affects surrounding learning. 
In addition to deliberate instruction in Hopi life, 
myth dreams and actual experiences were told and re-
told .... everywhere this form of teaching went 
on, surrounded by the affection and security of an 
intimate group. . . . This method of socialization 
among the Hopi was a surprisingly effective substi-
tute for theatre, church, school, and jail .... 
and for the teachers it was to a very real extent a 
substitute for the psychoanalytic couch, . . . For 
the learners related patterns of Hopi philosophy and 
behavior were absorbed in an emotionally charged at-
mosphere which tended to fuse reality and fantasy, 
and to make the resulting patterns more rewarding 
for 11 ego-synthesis. n2 
Ego strength and 11 ego-synthesis 11 in the growing person is brought 
about by a sense of identity with the family and group in which the 
1Gordon W. Allport, The Individual and His Religion (New York: 
The Macmillan Company, 1957), p. 9. 
2Jules Henry, "Culture, Education and Communications Theory" in 
Education and Anthropology, George D. Spindler(ed.)(Stanford: Stanford 
University Press, 1955), passim. 
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child grows up, in combination with the conviction that the child's own 
ideas of reality are acceptable first to himself, then to others. Erik 
Erikson explains this in studies on ego-synthesis and a sense of collec-
tive identity: 
The growing child derives a vitalizing sense of 
reality from the awareness that his individual way 
of mastering experience (his ego-synthesis) is a 
successful variant of a group identity an~ is in 
accord with its space-time and life-span. 
Out of the myth and legend of his family and group, the growing 
child tends to select those experiences and materials which best suit 
his inner needs. Kluckhohn 1s statement of this phenomenon is that 
"when a myth is congenial enough to the individual he may use it as 
personal fantasy." •.. 
For in the learning process . . . an individual tends 
to remember most clearly, to adapt, and subsequently 
to restate or reflect most vividly for others, pre-
cisely those patterns, or fragments of them, which, 
as he developed, filled most completely his idiosyn-
cratic ego needs. Thus the unconscious processes of 
identification or rejection, of secondary elaboration, 
of distortion and of inversion are operative in cul-
tural assimilation as well as in dreams 2 
This selection of poetic material to meet inner needs is responsi-
ble for the reappearance and repetition of many myth themes in many 
cultures and in many centuries. The search of the individual for symbols 
strengthening to his ego is called by Maritain "the process of poetic 
1Erik H. Erikson, "Childhood and Tradition in Two American Indian 
Tribes, 11 Personality in Nature Society and Culture, Clyde Kluckhohn and 
Henry A, Murray (eds.) (New York: Harper & Co., 1948), p. 198. 
2 Clyde Kluckhohn, "Myths and Rituals: A General Theory," Harvard 
Theological Review, XXXV, 2 (1942), pp. 55-56. 
internalization: 11 
Pre-existing symbols . . . become signs of abiding 
dreams and realities of the human soul. It is 
enough to think for instance of the charge of poetic 
meaning henceforth invested in our cultural heritage 
with which the GEIS was to be laden as regards 
woman's mysterious initiative in the fatalite of 
love--of the character of the Fisher-King as regards 
the inherent melancholy of wounded greatness--or the 
character of Perceval as regards the miraculous 1 power of simplicity of heart and intrepid candor. 
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The child in his early years is egocentric; the world seems tore-
volve about himsel.f. His religion tends to abound in fantasy and myth, 
always related to himself as a "becoming" person. Piaget observed that 
even when adults presented to children clear theories as to religious 
beliefs, children tended to select from this structure their own ideas 
built on their own needs, and thus to build a myth of their own. 
Allport describes the child under six as building stories of power 
and energy around the idea of God, but in a particular style in rela-
tion to themselves: 
His parents are powerful, but God is more so, out-
doing even Superman who in this age of comics is an 
unsuspect~d factor in many childrens 1 religious 
training. 
Allport's example of a typical child-myth about God is the small 
boy who had heard God described as sometimes angry, and decided that 
"stars are caused by the deity who in his moments of wrath punched his 
cane through the sky, thus letting the light of heaven seep through." 3 
1M 't . arl aln, p. 330. 
2 Allport, p. 30. 
3rbid. 
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Anthropomorphism is a myth theme, and a familiar pattern in child-
hood religious concepts. It is also found in immature cultures and in 
a variety of tribal mythologies. From the point of view of personality 
development, the infant's widening world experience is concerned chiefly 
with people: first his mother, then his family, then other culture 
groups just outside the family. He tends during these pre-school years 
to anthropomorphize not only God, but all other powers too large for 
him to conceptualize: the sun, the wind, the seasons. Childhood lit-
erature of the scientific era has tended to work with this anthropom-
orphic trend, producing such scientific concepts as "Mr. Atom." 
As the child grows into school years, and the forces of rational 
thinking and scientific knowledge come into his thought-life, a contra-
imaginative force is exerted by the world outside himself. This is a 
kind of 11 sorting-out" period, which helps the child grow beyond primi-
tive magic and self-centeredness. It does not mean that he give up his 
myth: he is instead beginning to learn two languages, that of science 
and that of poetry and to distinguish between the two. 
Even while a child's mind is spinning in a welter 
of egocentricism, magical thought and anthropomor-
phism, it is being exposed to contrary pressures 
from the adult environment. 1 
v. Myth and the Super-ego 
During early childhood years, as a child starts school and widens 
his environment, a process of religious development is taking place in 
relation to the setting up of his own permanent values. 
1Ibid., p. 88. 
The psychoanalyst calls this evaluative part of personality the 
"super-ego." Allport's seemingly more useful term is conscience. He 
refers to the development of the super-ego through childhood as the 
"furnishing of the conscience. 11 
The furnishing of the conscience undoubtedly starts in infancy 
with the imposition of the social sanctions upon the very young child. 
This is why the images and values of parents are basically important; 
emotional and affectional tradition may be passed on to the child long 
before he can talk or understand. 
As he goes to school, the child begins to deal with two sets of 
values: the "musts" and the "oughts." These he learns to sort out in 
his early relationships with his society, partly through family and 
partly through extra-family experiences. The "musts" become gradually 
built in to his personality, in his effort to stay alive, grow, and 
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get along with society. It is the "oughts" which he begins to distinguish 
from the "musts," and which turn into the ultimate values guiding his 
choices. 
A mature conscience, developing in the teens is no longer concerned 
with the "don 1 ts" of childhood, but is part of a self-directing person 
who has a creative, loving relationship with people. This way of relat-
ing to people is part of the mature individual's "ought," as it is also 
part of the mature religion's "ought." It has been steadily transmitted 
to the growing person through many years, not so much by direct teaching 
as by the inexpressible feelings and the poetic language of the adult 
world surrounding the child. 
In furnishing his conscience, the child soon grows out of the 
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11 do 1 s 11 and "don't" of parents. He turns to heroes and powerful people 
of myth and story. His first ideas of God are of a powerful, creating 
person. He turns to literature, to story, to dreams and fantasy, but 
also to people he knows, who also have dreams, heroes, and myths of 
their own. He identifies strongly, at least until adolescence, with 
the religious myth and legend, history and ritual of his own family 
circle. 
An example of the powerful force of a myth upon the developing con-
science of the child is the legend of the Holy Grail, with all the ex-
citement and adventure of the search for perfection bound up in its 
rich and deep spiritual story. Maritain says that the Holy Grail 
legend 
shows the extraordinary polyvalence and plasticity 
of the forms that the primitive themes, characters 
and marvelous objects of the romance progressively 
took, all the while penetrating into the collective 
unconscious of the Western world.l 
Maritain uses this myth theme as an example of a symbol which ex-
isted before the meanings with which man's need filled it. Its recur-
renee through many generations, its enduring popularity with the young 
of all generations is the demonstration of its universal meaning. So 
it is also with Franciscan legend (see Chapter III). 
vi. Development of the Ego and the Concept of Love 
The mature conscience as part of the whole personality involves 
the development of a mature ego. Here the centrality of the fundamental 
1Maritain, p. 329. 
Christian tradition offers the key to growth and creativity. 
Religion and therapy are alike in their insistence 
upon the need for greater unification and order in 
personality. Both recognize that the healthy mind 
requires an hierarchical organization of sentiments 
ordinarily with one master-sentiment holding the 
dominant position. 1 
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This sentiment is love, and the developing ability to love, to give 
and receive it, is the main task of personality development. Neither 
increasing knowledge nor complete fulfillment of physical needs can re-
place this central factor in the economy of personality dynamics: 
Psychotherapy knows the healing power of love, but 
finds itself unable to do much about it . . . . By 
contrast, especially the Christian religion offers 
an interpretation of life and a rule of life based 
wholly upon love. It calls attention again and 
again to this fundamental groundwork. 2 
On the assumption that the Judea-Christian conception of God's re-
lationship to his people is based on the concept of infinite Love, the 
tradition of these concepts must be passed on through all the facets of 
personality, through all the depths of consciousness, and through all 
the languages which the psyche speaks. The language of symbol and poetry 
stands as one of the great transmissive channels of this process. 
vii. Specific Age Groups and Mythological Interests 
The following outline of developing personality and changing areas 
of spiritual interest might indicate which kinds of myths and legends 
l Allport, pp. 79-80. 
2Ibid. 
might be appropriate at which ages of childhood and adolescence: 
l. Two to Five - the Pre-School Years 
Creation Myth and Legend 
Stories of the Power of Man and God 
Animals, their lives and characters. 
2. Five to Nine - Age of Imagination 
Inanimate Objects Personified: Mr. Sun, Mr. Wind 
Enjoyment of Nature in Detail 
Curiosity about God 
Life after Death 
Supernatural Beings: Angels and Demons 
Historical Tales. 
3. Nine to Twelve -Age of Adventure 
Adventure Stories 
War and Discovery 
Biography - Legends of Powerful Men 
Social Service and Idealistic Legend 
Technological and Scientific "Myth." 
4. Twelve to Fifteen - Age of Turmoil and Ego-Identification 
Group Life and "Bands" Legend 
Social Revolutionary Legend 
Poetic, abstract symbols for beauty 
"Love" myths and legends. 
5. Fifteen to Twenty - The Late Teen Age 
The "hero" myth 
Detachment from the Parent 
6. Adulthood and Maturity 
5. Meaning of Specific Franciscan Legend in Education 
In Franciscan literature and tradition, educators are obviously 
dealing with both fact and imaginary extensions of fact, with histori-
cal happenings and the developing medieval myth. Neither is to be re-
jected; both are creative and legitimate source materials for educa-
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tional purposes, as long as the teacher is clear as to what he is using 
and why he employs it. 
i. Unconscious Uses of Myth 
To begin with the more imaginary traditions, the mythology con-
nected with the Franciscan legend apparently has deep and continuous 
meaning in the teaching of the Christian Way of Life. As Harry Levin 
says: "There are two ways of looking at fiction. We can either look 
at it as a deviation from fact, or as an approximation to fact .... 
We utilize fiction to explain away the unexplainable." 1 
In learning to understand the meaning of life itself, the use of 
myth has unconscious as well as conscious values. As Bergson puts it: 
Myth is "midway between the strictly cognitive and the vaguely intui-
tive" 2sta tements about life. 
Franciscan myth, built on Franciscan legend, is strongly attrac-
tive, not only to man's conscious search for meaning, but is satisfy-
ing to his unconscious search for love and meaning relating to his 
deepest experience. 
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Man's "yearning for paradise," his desire to transcent human con-
ditions, leads him to a continuing interest in the "hero" theme, found 
in most myth of all ages. The hero, whether he is a religious figure, 
an historical character, or a purely fictional creation, in some wonder-
ful way overcomes life's limitations, evidences power and gifts above 
those of the average man, and achieves a satisfying victory over the 
1Harry Levin, "Some Meanings of Myth" in Daedalus, Vol. 88, No.2. 
2 Murray, p. 71. 
35 
darker elements of life. 
Clyde Kluckhohn finds certain recurrent themes in all 11hero 11 myth-
' 
ology. They are present in the Franciscan story, and even in the gospel 
accounts of the life of Jesus. The following themes seem to be a basic 
foundation of the hero myth: 
l. A variety of adventures and dramatic achievements. 
2. Something unusual about the birth of the hero. 
3. Continual help from animals, and control over them. 
4. Separation from one or both parents. 
5. Antagonism and violence toward kin or family. 
6. Eventual return and recognition with honor. 1 
The satisfaction of the subconscious "yearning for paradise" by the 
hero story, and especially by the Francis story is explained thus by 
Eliade: 
We should emphasize the fact that friendship with ani-
mals and knowledge of their language represents a "para-
sial" syndrome . . . . St. Francis carries on the 
tradition of the Desert Fathers. Friendship with wild 
beasts, and control over animals by their own consent 
are manifest signs of the return to a paradisaical 
state. 2 
Murray brings out further proof that the Franciscan legend and myth 
satisfy these unconscious yearnings. He uses as an example of humanity 1s 
desire to recover paradise even for a moment, the recurring doctrine of 
purifying fire. Personalities who enjoy a mystic ecstacy in relation to 
l Clyde Kluckhohn, "Recurrent Themes in Myths and Mythmaking, 11 in 
Daedalus, Vol. 88, No. 2. 
2Mircea Eliade, 11 The Yearning for Paradise in Primitive Tradition," 
in Daedalus, Vol. 88, No. 2. 
fire represent a transcendence of human conditions and present a 11 kernel, 
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a focal point in the yearning for paradise. 11 A variety of legend inci-
dents from Francis' life may document this statement: Francis' hymn to 
the Sun and to 11Brother Fire 11 and even his welcoming of the red-hot iron 
which was to cauterize his eyes are cases in point. 
ii. Conscious Uses of Myth from Legend 
A further use of mYth, more on the conscious level of man's thought 
is what Thomas Mann calls 11 the lived myth. 11 Through story and biography 
(partly mythological) of an individual, there is the real possibility, 
according to Mann, of a 11 fresh incarnation of a mythic character conscious-
ly accepted as a way of life. 11 2 The power of the legendary to be incor-
porated into the actual physical happenings of life is exhibited every-
where in Franciscan material. Indeed, it was a myth, or a dream built 
into a myth, which provided one of the turning points in the historical 
building of the Franciscan order, and incorporated the visions of 
Francis into the framework of the medieval Roman Catholic Church. 
Earl Marlatt says in his book, 11 Protestant Saints' 11 : 11 Innocent Is 
dream was probably a myth signifying the truth: 
1 
As he (Innocent III) lay in his bed he beheld the 
great basilica of St. John Lateran tottering to its 
fall; and while he stood paralyzed with terror and 
unable to stir, lo, a little poor man, barefoot and 
clad in a peasant's garb, strode up and applied his 
shoulders to the falling church, and ever growing 
to a mighty stature, he set the building erect 
again, and left it more firmly founded than before. 
Murray, p. 71. 
2Ibid. 
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By giving the Church the Imago Christi, St. Francis substituted service 
for ceremony and suggested that religion was experimental rather than 
ritualistic. nl Dr. George Croft Cell adds this comment: ''He saved 
Catholicism from shipwreck with his practical program and his chivalric 
devotion to Lady Poverty . Innocent wielded the scepter which 
shows the force of temporal power; Francis exemplified the quality of 
mercy, pure and purifying in its effects on those who give and those 
2 
who take.n Thus a dream and a nlived mythn become part of history, as 
the great Franciscan order-to-be was incorporated into the recognized 
hierarchy of the medieval Church. 
A further discussion of the incorporation of qualities from an ad-
m~red object into reality is included under Section Five below, entitled 
nuse of Historical Legend Material.n 
A discussion of the conscious use of myth in the growing process of 
self-awareness should include the use of myth in the conscious creation 
of art expressions. Bruner has written a clarifying exposition of this 
utilization of Myth: 
Externalization of inner impulse in the form of myth 
provides the basis for a sharing of inner experience, 
and makes possible the work of art that has as its 
objective to contain and cleanse the terror from im-
pulse .3 
This is a most productive question to pursue in the interests of 
more creative education. If, for instance, children and adolescents 
l Earl Marlatt, Protestant Saints (New York: Henry Holt and Com-
pany, 1928), p. 103. 
2Ibid, p. 104. 
3Jerome S. Bruner, nMyth and Identityn in Murray, p. 286. 
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are in the midst of a psychic crisis involving the normal denial of one 
or both parents, it may be a most therapeutic process for them to retell 
in creative story, in drama, or in art-forms the story of Francis as he 
denied the world in search of his own vision. Some of the terror and 
traumatic conflict of their own lives may be rechannelled into positive 
realization of inner, almost inexpressible goals and dreams. 
Conclusion 
From the preceding studies and research, it seems evident that the 
legend materials contained in the Christian heritage are a symbolic 
language expressing deep, pre-conscious religious ideas, basic to the 
wholesome development of the spiritual personality. The use of myth 
and legend material with both children and adults would therefore seem 
to be not only justified; but mandatory, in religious education pro-
grams. Specific Franciscan legends, moreover, seem to have a particu-
lar contribution to make in relation to man's subconscious search for 
the "paradise" state, and his ability to use the "lived myth" and the 
''hero" symbol in his own growth processes. Contemporary research con-
tinues to be interested in the uses of myth and legend in the educative 
process, but there is general agreement among philosophers, educators, 
and theologians that legend material is useful and appropriate in 
transmitting Christian heritage. 
CHAPTER III 
FRANCIS 1 LIFE AND TEACHING AS NEW TESTAMENT WITNESS 
Since the preceding chapter has defined myth and legend, and ex-
plored their usefulness in religious education, this chapter will at-
tempt to examine the factual materials surrounding Francis 1 life, and 
their meaning in the teaching of the Christian Gospel. The universal 
appeal of Francis to men of a variety of religious loyalties, over many 
centuries, is one proof of his validity as a New Testament witness. 
Therefore this chapter will present evidence from a number of differing 
sources which testify to the wide influence of Francis as a Christian 
teacher. 
The social implications of his life and teachings, both for his 
own century and for those following, are presented in order to show his 
influence in historical context. The interpretation which Francis made 
of dicipline has been followed by many through the centuries as one of 
the ways of true disciple-ship. To these examples of Christian witness 
have been added commentaries on the historical importance of the 
Franciscan Orders, and their place in the Protestant as well as Roman 
Catholic religious life of today. Thus this chapter will attempt to 
present as complete a picture as possible of the importance of the 
biographical and factual teachings of Francis. 
1. Francis As Follower of Christ 
From so many voices of so many centuries comes witness of the power 
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of Francis as prophet, teacher, and guide in the Christian life, that 
repitition of testimonials seems almost superfluous. However, in a 
serious consideration of the Franciscan history and philosophy as edu-
cational material, the impact of 11 il poverello" upon all ages needs to 
be recorded. 
A beginning might be made with Pope Pius XI, who said in a famous 
"Encyclical": 
Men have rightly hailed him as another Christ, be-
cause to his contemporaries and to all future ages, 
he presented Christ living again.l 
To move from Roman Catholic to Protestant spheres, one might re-
member Renan who called the life of Francis "the most perfect utterance 
of modern religious sentiment" 2 or Bishop Washburn who said, "Next to 
our Lord, Francis of Assisi seems to have had more of the divine point 
of view than any man in Christian History. 113 
Perhaps Laurence Housman has summed up the Franciscan gift to 
Christian living: 
Why is it then that of all the medieval saints, St. 
Francis is the most obviously alive and the most 
universally attractive? It is, I believe, because 
he was a great artist in human nature, one who was 
able, by his abounding and courageous trust in his 
fellow-man, to reach to the very springs of his 
1Pope Pius XI, Encyclical as quoted in "St. Francis of Assisi, 11 
The Catholic Encyclopedia, Vol. VI, p. 221 ff. 
2 Ernest Renan as quoted in Marlatt, p. 77. 
3Henry Bradford Washburn, "The Religious Motive in Philanthropy 
(Philadelphia: University of Pennsylvania Press), p. 99. 
te:i.ng, the latent love of goodness which is man's 
greatest common heritage. 1 
An analysis of the ways in which the personality and teachings of 
Francis offer relevant, lively, and attractive New Testament witness 
may be examined with profit. 
i. Imitatio Christi 
Witness by imitation of Christ was certainly one way in which 
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Francis taught the essence of Christianity. "The cumulative effect of 
the Francis tradition," says Bishop Washburn,"bears witness to a man 
of singular powers using them as Christ would use them, and getting 
from them Christ's results. 112 . • "Pure conscious imitation" is the 
way Washburn describes the life of Francis. As his Lord was poor, so 
was he; as his Lord had nowhere to lay his head, no more did Francis. 
As Jesus had a few sympathetic close friends, so did Francis gather a 
small band of fellowship. As his Lord withdrew alone in communion with 
God, so did Il Poverello. In his sharing of life with the poor, his 
healing of the sick, his rejection of the world and the devil, his 
eager acceptance of suffering, Francis not only followed, but copied 
his Master. 3 
The effect of a Christ-like life, a true "mirror of perfection," 
is to bring about a new revelation of the character of God Himself. ''I 
1
see Laurence Housman, Little Plays of St. Francis (London: 
Sidgwick and Jackson Ltd., 1935), p. IV. 
2 Washburn, The Religious Motive in Philanthropy, p. 121. 
3Ibid., p. 123. 
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believe," says Hoyland, "that when a soul like that of Francis goes to 
God through the death of the body ... our knowledge of God is ampli-
fied to that extent." 1 He continues: 
We are to remember that the God with whom we have 
contact is forever like that [Francis]: He is 
Franciscan: He has the Francls-content, the 
Francis spirit. He has infinitely more, of course, 
but it is forever true that there is that much in 
God . . . the Christ with whom we deal is at least 
the Christ shown forth for us in Francis, the Mir-
ror of Christ. 
ii. Human Perfection 
The New Testament commandment "Therefore, be ye perfect, even as 
your Father in Heaven is perfect" has seemed to many Christians to be 
one of the harder sayings. However, the life of Francis seems to elicit 
a similar challenge, a repetition of the command. 
Francis seems to drive one to the question as to 
whether St. Paul's expression, 'the measure of the 
stature of the fullness of Christ' may not be a 
proper and realizable goal of human nature and by 
no means a figure of speech. Whether Christ is 
super-normal and we normal or Christ is normal and 
the rest of us sub-normal, St. Francis drives us 
right up to questions fundamental to the quality 
of human nature.2 
The goal of perfection for every man is clearly a Franciscan demand. 
The first rule of 1221 included the demandin Matthew 19: "If thou wilt 
be perfect, go sell that which thou hast and give to the poor, and thou 
shalt have treasure in heaven; and come and follow me." The very title 
1 John Hoyland, The Way of St. Francis and Today (New York: The 
Macmillan Company, 1943), p. 42. 
2 Washburn, The Religious Motive in Philanthropy, p. 99. 
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of one of the earliest records of Franciscan life: The Mirror of 
Perfection indicates this goal as original and specific. 
iii. Holy Poverty 
Inextricable from the imitation of Christ, the search for perfec-
tion, and obedience to the New Testament demand is the search for holy 
poverty. The virtue of poverty seems in Franciscan teaching not to 
mean merely the non-acquisition of wealth, but the persistent search for 
a pure simplicity that confounds all the wisdom and power of the world. 
Dr. Louis Lavelle says: 
Poverty hollows out in our soul a little vacant place 
which we must continue to enlarge until at length 
nothing remains but free and empty space for God 
Himself to fill. . . . The Friars Minor make them-
selves the least of men. They know that those who 
humble themselves have the greatest measure of grace, 
for they create in themselves the conditions which 
allow God to dwell with them . . . Poverty is the 
greatest of all treasures because it teaches us to 
renounce all in order to gain all. For true riches 
consist in not coveting things we lack, and in not 
clinging to the things we have. And he alone who in 
the sight of God is stripped bare of all else finds 
himself face to face with God. 1 
Father Joseph, Superior of the American Congregation of Franciscans 
makes a clear explanation of poverty as an ideal: "Poverty means going 
without things we desire and need. It is not merely a dignified frugal-
•t 112 l y. 
Father Joseph explains further: 
1Louis Lavelle, Quatre Saints (Paris: A. Michel, 1951), p. 14. 
2 Father Joseph, The Seraphic Rule of Our Father Francis (Mt. Sinai, 
Long Island, 1960), pp. 22-23. 
The phrase used in the Rule, 'without possessions' 
is meant to indicate the peculiar character of 
Franciscan poverty. Other Orders possess corporate 
property, but the individual possesses nothing. 
Saint Francis desired his Order to profess both cor-
porate and individual poverty. Thus the essential 
point about Franciscan poverty is this: reduction 
to a state where the individual and his order are 
forced to depend upon God alone, as the poor do. If 
poverty does reduce us to such a dependence upon God, 
we will enter into such a possession of Him as will 
give us that holy joy which was the mark of the 
early Franciscan. 
Thus, not the mere possession but the desire and compulsion to 
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possess material things is rejected in Franciscan philosophy. The his-
tory of Christian stewardship has decidedly been influenced by Francis' 
ideal of poverty. Thus the study of these early ideals of self-denial 
is relevant to the contemporary Christian concept of stewardship. 
An early account by St. Bernard de Besse states that members of the 
Order were directed to retain for their common life such goods as were 
required for basic maintenance and that the rest of their incomes were 
to be given back to God. 1 
It appears clearly to be an original teaching of Francis that those 
whom God had given property to administer for the common good, and with-
in the framework of their government and economic organization, should 
accept this also as a call from God. His personal vow of absolute pov-
erty did not call others to run away from demands, but to fulfill them 
also for God. Each man and woman should seek to exercise his or her 
rights and responsibilities with justice towards others, and with peace 
in his heart . 
1Bernard de Besse as quoted in 11 St. Francis of Assisi, 11 The 
Catholic Encyclopedia, Vol. VI, p. 221. 
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iv. Abandonment to God 
Poverty and the search for perfection, as well as the imitation of 
his Lord and Master Jesus, are all facets of Francis' utter and complete 
abandonment to the love of God. "Obedience," Francis is recorded as say-
ing, "is the way that leadeth to every good and every virtue. 111 The 
reckless, almost foolhardy throwing over of all other concerns for the 
will of God is, in the eyes of most Franciscan students, the quality 
which made Il Poverello a saint, and which made thousands of folk of 
many generations follow him. Chesterton most vividly describes the 
dynamic results of utter dependence on God: 
As soon as he had been unhorsed by the glorious 
humiliation of his vision of dependence on the 
divine love, he flung himself into fasting and 
vigil exactly as he had flung himself into battle 
. . . . There was nothing negative about it .. 
it was not self-denial merely in the sense of 
self-control. It was as positive as a passion; 
it had all the air of being as positive as a 
pleasure. He devoured fasting as a man devours 
food. He plunged into poverty as men have dug 
madly for gold. And it is precisely the positive 
and passionate quality of this part of his person-
ality that is a challenge to the modern mind in 
the whole problem of the pursuit of pleasure. 2 
This central focus of Franciscan teaching is an example which the 
twentieth century needs desperately. Raphael Brown, tertiary and 
scholar says: 
1 
2 
Today more than ever before, humanity is suffering 
because it is trying desperately to live without 
that spirit and that message, which are after all 
Sayings, xvii. 
G. K. Chesterton,St. Francis of Assisi (Garden City, New York: 
Doubleday & Company, Inc., 1957), p. 81. 
exactly the same as those of Christ, though trans-
muted by the magic of the Poverello's personal 
charm. Our unhappy world needs more than ever to 
learn from him the great lesson that true joy and 
peace are found only in loving and knowing and 
serving God as he did, with complete selflessness 
and dedication and humility. Today, millions of 
spiritually starved souls rightly sense that 
Francis' pure, generous love for God and man and 
all created things is the only hidden source of 
power that will ever unite all men .... 1 
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Much of the humility and simplicity of the Franciscan way of life 
is attributable to this very quality of total dependence upon God. In-
deed, there is an Old Testament quality to the manner in which Il 
Poverello sees his life as response to a direct demand from God, and a 
covenant between God and man: 
My dearest friars, God hath called us to this holy 
rule of life for the salvation of the world, and 
hath made this covenant between us, and the world, 
that we give good example to the world, and that 
the world provide for our needs. Let us persevere, 
then, in holy poverty because that is the way of 
perfection and the earnest pledge of everlasting 
riches. 2 
It is in this context of utter abandonment to the Will of God that 
most scholars interpret Francis' wariness of learning of and for itself. 
A kind of Pauline sharpness of focus on love, not learning as the divine 
demand, is behind Francis' seeming rejection of bookishness. He says in 
the Admonitio: 
Suppose that you had subtility and learning enough 
to know all things that you were acquainted with, 
and all languages, the courses of the stars and all 
1Raphael Brown (ed.), The Little Flowers of St. Francis (Garden 
City, New York: Hanover House, 1958), p. vi. 
2 Speculum Perfectionis, Morin Tract, iii, 226-b. 
v. 
the 
his 
the rest; what is that to be proud of? A single 
demon knows more on these subjects than all the men 
in the world put together. But there is one thing 
a demon is incapable of, and this is the glory of 
man: to be faithful to God. 1 
Christian Joy 
11 The perfect joy of St. Francis 112 is a phenomenon so particular 
saint that it might be said to be the greatest and most basic of 
teachings. 11At heart, Francis always remained the troubador, the 
singer, the dramatic genius, who dedicated all his gifts to the glory 
and service of Christ, 11 says Sherley-Price. 11 His constant meditation 
on the passion of Christ and his sorrows for the sins of mankind 
did not render Francis morbid and gloomy, but a man of joy. 113 
This delight, this quality of the 11 jongleur de Dieu 11 is brought 
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to 
about by a typically Franciscan theory of reparation and sharing of the 
sufferings of Jesus the Christ. A graphic illustration of this is the 
journey of Francis and Brother Leo through the snowstorm to Perugia. 
In his first Rule, Francis called for the spirit of joy among the breth-
ren as he wrote: 
Let the friars beware of being sad and gloomy, like 
hypocrites; but let them show themselves 11 Joyful in 
the Lord, 11 gay, and pleasant. 4 
This Franciscan joy, built into the life of the Orders, is so bas-
1Admonitio: v. 
2Felix Temmermans, The Perfect Joy of St. Francis (New York: 
Farrar, Strauss, and Young, 1952), Foreword. 
3Leo Sherley-Price (ed.), The Little Flowers of St. Francis 
(Baltimore, Maryland: Penguin Books, 1959), pp. 18-19. 
4 Rule, 1221. 
ically a tenet of the theology of Il Poverello, that it assumes the 
character of what Chesterton calls 11 a grammer of gratitude." He goes 
on to say: 
He understood down to its very depths the theory of 
thanks; and its depths are a bottomless abyss. He 
knew that the praise of God stands on its strongest 
ground when it stands on nothing. He knew that we 
can best measure the towering miracle of the mere 
fact of existence if we realize that but for some 
strange mercy, we should not even exist .... From 
him came a whole awakening of the world and a dawn 1 in which all shapes and colours could be seen anew. 
vi. Holy Humor 
Closely allied with the joy of St. Francis is his irrepressible 
sense of humor. To some this might not seem a Christian quality, but 
this "common sense" characteristic of Il Poverello was indeed part of 
his realistic approach to life, his courage and joy in following his 
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Lord. The fool of God felt his humorous role was part of his mission; 
it should not be omitted from an account of his teaching. Surely also, 
in the stories of the first Franciscan bands, the loveable and comical 
Brother Juniper provides evidence of great love: the love of God for 
all poor common objects. Housman says: 
1 
Without love Juniper would have been an unbearable 
boor and a cursed nuisance; but with the love brought 
to life in him by Francis, he becomes a symbol and 
example of values still to be found, permanent among 
the shifting qualities of human nature. Even the 
gay and serene character of Francis needed its foil, 
to give variety and lightness to scenes where ideal-
ism, with so little in it of the earthy, might have 
missed its mark. So, in Juniper, more than in any 
other character depicted, these plays found root of 
Chesterton, p. 156. 
the earth, and an increase in number to which no fur-
ther addition need be expected. 1 
Not even puns were beneath the Holy Father in teaching Christian 
acceptance to his band. In one tale, Brother Juniper had cooked a 
11 hotch-potch 11 stew for supper, from the meagre gatherings of the breth-
ren. The stew was made from unplucked fowl, with much water, and a few 
unpeeled vegetables. The result was too much even for the humble friars, 
who complained loudly and long; all but Francis, who comforted the mis-
erable cook by declaring: 11 Would to God, my brethren, that I had a for-
2 
est of such Junipers! 11 
A holy absurdity is so much a part of the humorous approach of St. 
Francis that it must be included in his whole approach to life. 11 There 
was not a rag of him left, 11 says Chesterton, 11 tha t was not ridiculous. 
Everybody knew at best he had made a fool of himself. 11 But this fool-
ishness too became holiness in a sort of inversion process: 
We used to be told in the nursery that if a man were 
to bore a hole through the centre of the earth, and 
climb continually down and down, there would come a 
moment at the centre when he would seem to be climb-
ing up and up .... We cannot follow St. Francis 
to that final spiritual overturn in which complete 
humiliation becomes complete holiness or happiness, 
because we have never been there.3 
It is possible that the acceptance of the absurd as part of his 
life (one thinks of the ridiculous acts of unnecessary poverty, or of 
Francis preaching in the pulpit in his underdrawers) may be part of the 
1 Housman, p. xii. 
2Fioretti. 
3chesterton, p. 73. 
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existentialist answer of the 13th century. Recent work by Albert Camus 
has provided an anatomy of the absurd in the search for life's realities. 
The absurd may be for Francis as for Camus a sign of the complex rela-
tionship of man to the world, "the confrontation of the irrational fac-
tor and that wild longing for clarity whose call echoes from the very 
1 depths of man." If the absurd had such reality for Francis, there is 
evidence that his humor was not the superficial trivial sort, but part 
of his conception of God's world and man's place in it. 
vii. Social Holiness 
Francis as a protagonist of the worth of the individual, a "man of 
2 the masses," a forerunner of democracy and even of the socialist ideal, 
may be said to provide a demonstration of social holiness of immeasur-
able educational importance. 
Coulton refers to Franciscanism as "a magnificent movement, fraught 
with enduring results ... a definite forward step for democracy." 3 
Rowe agrees, emphasizing the similarity of Francis' social ideals 
with those of Protestantism of modern times: 
1 
The friars are reminders of the primitive Christians, 
and of the Methodists and salvationists of modern 
Albert Oamus, The Myth of Sisyphus and Other Essays (New York: 
Vintage Books, 1960), p. 37. 
2 Fred Eastman, Men of Power (Nashville, Tennessee: Cokesbury 
Press, 1931), II, p. 61. 
3George Gordon Coulton, Two Saints: St. Bernard and St. Francis 
(Cambridge, England: Cambridge University Press, 1932), p. 121. 
times. All of them were interested in social as well 
as spiritual ministry. 1 
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Francis, the radical, the social reformer, the advocate of the com-
mon man, has undoubtedly provided life stories and dramatic biographical 
material for a number of age-groups and for many sorts of men. "Francis 
comes into direct collision not only with individual sin and wickedness, 
2 but with more insidious evil in high places," says Eastman. This lat-
ter scholar sees Francis as responsible for the bursting forth of 
Renaissance humanism: 
As men listened to him and watched him living out 
these principles, they felt their own hearts glow-
ing within them; the coldness of the long winter of 
the Dark Ages melted. Springtime for the human 
spirit was at hand; a little poor man from Assisi 
had brought it.3 
The amazing fact about the social message of Francis, and its im-
pact upon succeeding centuries, is that it seems to have been meaning-
ful to Protestants as well as Catholics, and to have been used as ser-
mon, lecture and story material in a variety of denominational settings. 
Typical of the many powerful Protestant interpretations of Saint Francis 
is that of Gamaliel Bradford, who says: 
1 
No radical of the present day could be more bitter 
in his denunciations of capital, not only in its 
far-reaching aspects of vaster ownership, but even 
perhaps still more in the petty grasp on small vis-
Henry Kalloch Rowe, Modern Pathfinders of Christianity (London: 
Fleming H. Revell Co., 192B), p. 27. 
2 Eastman, p. 44. 
3rbid., p. 61. 
ible holdings to which men cling with a madder grip 
than they extend to airy claims. 1 
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To attempt to encompass by description and analysis the impact of 
any holy man upon his own and other times is certain to be inadequate. 
However, evidence seems to be abundant that Francis has made such an im-
pact, and that his peculiar and enduring influence is present also in 
our century and times. 
As summary to this section, Francis' New Testament witness basi-
cally as a saint should be noted. Housman finds that this witness oc-
curs because of the unique attractiveness of the saint: 
Is not a saint one who makes goodness attractive? 
Surely, that power of making goodness attractive 
was one of the main characteristics of Francis. 2 
A powerful testimonial to the witness of Francis in the life of 
another great religious personality is provided by Bishop Washburn, who 
says: 
Almost everyone owes some kind of a debt to St. 
Francis. My own debt to him is very heavy. He 
has taught me to understand our Lord more clearly 
and personally than I had thought possible. He 
has done so in three ways. By doing miracles, he 
has made the miracle comprehensible, by acting in 
an apparently superhuman way he has opened up a 
comprehension of the powers of human nature of 
which I had hardly dreamed; by daily walking with 
God he has made God-companionshi~ pass from the 
realm of theory to that of fact.5 
1Gamaliel Bradford, Saints and Sinners (Boston: Houghton Mifflin 
Company, 1932), p. 89. 
2 Housman, as quoted in Hoyland, p. 19. 
3Henry Bradford Washburn, Men of Conviction (New York: Charles 
Scribner's Sons, 1931), p. 13. 
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2. Use of Background Historical Material 
Thus far, this study has been concerned with the educational value 
of mythological and legendary accounts of the life of Francis. However, 
no consideration of the usefulness of Franciscan material in religious 
education would be complete without reference to the historical signifi-
cance of the saint. 
Giovanni Bernardone was an historical figure. All the episodes of 
his richly individualistic career were involved with the rich historical 
tapestry of the thirteenth century. Although stories of him may be leg-
end, the background material is fact, recorded, painted, printed, sung, 
--but history, irrefutable and real. 
Francis the soldier, the builder, the leader of a wandering band, 
the missionary, Crusader, and advisor to Popes, and against his own will, 
founder of a great and powerful Order, is not legend but history. 11 0ne 
of the greatest religious geniuses in the history of Christendom, 11 is 
Christopher Dawson's evaluation of Francis. . . . 11 A man of the most 
intense originality who had a profound influence on the spirit of West-
ern Christianity and Western Culture. 111 
Arnold Toynbee pays tribute to Francis in An Historian's Approach 
to Religion: 
The Christian-Mahayanian way of life . . . makes it 
possible for the Universe to have significance with-
out at the same time making it necessary for this 
significance to depend upon the Universe's centering 
around the Self .... The significance can be 
found in self-sacrifice for the sake of other living 
1
christopher Dawson, Religion and the Rise of Western Culture 
(Garden City, N.Y.: Doubleday and Company, 1958), p. 210. 
beings and for the love of a Supreme Being who is 
the centre of the Universe because He is love as well 
as power .... At the epiphany of the higher reli-
gions, the light shineth in the darkness; but the 
darkness still has to comprehend it ... (this) is 
an illustration of the Parable of the Sower ... 
This miscarriage of so much of the seed at its first 
sowing will not appear either surprising or dis-
couraging when it is looked at from the historian's 
angle of vision. Life on Earth as the historian 
sees it is a process of Time, and no action can ever 
have an instantaneous effect. A span of 1,956 years 
of 2,500 years is a very short time in the histor-
ian's perspective, in which it is measured on the 
Time-scale of the duration of Mankind's existence up 
to date. And, even within the brief period that has 
elapsed since the first epiphany of a higher religion 
in Earth, the lives of the Saints bear witness that 
some of the seed had already fallen on good ground. 
The scripture has already been fulfilled in such 
lives as those of John Wesley and Saint Francis de 
Sales, and in excelsis, Saint Francis of Assisi.l 
The qualities of Francis as peculiarly a "man of his age 11 are 
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pointed out by Harry C. Howard in Princes of the Christian Pulpit and 
Pastorate. The consciousness of his age, says Howard, lies always be-
hind "the distinctive individual consciousness, and form a seed plot for 
its development . 11 
No man can ever be entirely dissevered from his age. 
A great saint is first of all a product of God 1 s 
grace; but he must grow in his own age. . . This 
was particularly true of Francis of Assisi. He is 
the incarnation of the Italian soul at the beginning 
of the thirteenth century. In this time which had 
both its saints and its heretics, he appeared as its 
preeminent saint. Out of such darkness was such a 
light to rise. 2 
1Arnold Toynbee, An Historian's Approach to Religion (London: 
Oxford University Press, 1956), pp. 90-91. 
2 Harry C. Howard, Princes of the Christian Pulpit and Pastorate 
(Nashville, Tenn.: Cokesbury Press, 1927), p. 14. 
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i. Historical Events in the Life of Saint Francis 
A brief summary of the historical events in the life of Giovanni 
Bernardone, canonized Saint Francis of Assisi, may prove a useful refer-
ence outline in suggesting sermon material, or church school course con-
tent. Too often the treasures of actual church history are ignored in 
religious education, in favor of embellished story or imaginative fables. 
The real stuff of history is indeed stranger, and more exciting than fie-
tion. The actual framework of Francis 1 life might be reconstructed as 
follows: 
CHRONOLOGY 
1182 ...... Birth of Francis. 
1197 ...... Death of the Emperor, Henry VI. 
1198 ...... Accession of Pope Innocent III. 
Destruction of the Rocca of Assisi and setting up of consuls. 
1200 ...... League of Assisian exiles with Perugia. 
1202 ...... Battle of Collestrada: Francis taken prisoner. 
1203 ...... Francis released from captivity; the commune of Assisi restores 
various privileges to the nobles. 
1205 •..... Francis starts on an expedition to Apulia. 
1206 ...... His conversion. 
1206-9 .... The restoration of churches. 
1209 ...... First preaching; several disciples join him. 
1210 ...... Innocent III approves his Rule. 
Assisi readmits the exiles. 
1211 ...... The Porziuncola becomes the headquarters of the Order. 
1212 ...... Francis receives Clare into the Order. 
1214-15 ... Francis visits Spain. 
1215 ...... The Fourth Lateran Council. First meeting of Francis and 
Dominic. 
1216 ...... Death of Innocent III and accession of Honorius III. 
Grant of indulgence to the Porziuncola. 
1217 ...... Provincial organization. Francis plans to go to France, but 
is persuaded against it by Ugolino. 
1219 ...... New missions. Francis goes to Damietta and then to Syria. 
Issue of letters of authorization to the friars. 
1220 ...... Return of Francis. 
Peter Catani appointed minister-general. 
Bull of Novitiate. 
1221 ...... Death of Peter; Elias succeeds him. 
The writing of the Rule. 
1223 ...... Revision of the Rule. 
29th November: It is approved by Honorius. 
Christmas at Creccio. 
l224 ...... August-September, At Alverna. The Stigmata. 
1225 ...... Ill in San Damiano; the Canticle of the Sun. 
1225-6 .... Winter. At Rieti. 
1226 ...... May. Siena. 
3rd October: 
Brought back to Assisi. 
Death of Francis. 
1227 ...... Ugolino becomes pope at Gregory IX. 
1228 ...... 16th July. Canonization of St. Francis. 
l230 ...... 28th September. Bull Quo Elongati. 
These specific historical episodes form the possible basis of much 
potential teaching material. Chapter VIII will suggest which episodes 
are most fitting for various age groups. 
However, it is evident that the missionary visits of Francis, his 
experiences with the papal armies at Damietta in Egypt, his personal 
talks with the Sultan, are all superb historical material relevant to 
the whole Crusade movement. 
57 
The story of the first Christmas "Creche," conceived by Francis as 
an act of worship for his small band, and the details of the first 
manger-building, are factual stuff out of which many realistic Christmas 
programs for many ages have been fashioned. 
A further subject which must be deemed "historical," although its 
context is unfamiliar to the Protestant approach, is the subject of the 
Stigmata. Since the Church in the thirteenth century recognized stig-
mata as part of their teaching and belief, the experiences of Francis 
and the resulting physical manifestations of his mystical states must 
perforce be treated as historical rather than legendary material. 
There were numerous witnesses both to the actual imposition of the stig-
mata and the physical changes which took place in Francis' body at the 
end of his life. To many historians, the question of the Stigmata of 
Francis will always remain a mystery, perhaps to be solved in the future 
as we understand more of psychosomatic phenomena. However, pending such 
understandings, the discussion of the Stigmata added below, is deliber-
ately made part of the historical section of this study. 
ii. The Stigmata of St. Francis. 
Stigmata as phenomena relating to hagiography are a subject of con-
siderable interest and concern to church historians. The term "stigmata" 
refers to visible or invisible wounds in the human body, that are found 
approximately in the same places as the wounds of Jesus received on the 
Cross. They occur in the hands, the feet, the left or right side, and 
occasionally around the head or shoulders and back. They usually bleed 
intermittently or continuously. Stigmata considered genuine by the 
Roman Catholic Church are incurable by medicine and may last for years, 
or vanish after a few months. 
The Roman Catholic Church takes an attitude of extreme caution 
about reported cases of stigmatization, and has set up a process for 
the recognition of genuine cases. There are at least six technical cri-
teria for the establishment of the "true stigmata": instantaneous ap-
parition, substantial lesions, unmodified persistence despite treatment, 
bleeding, absence of suppuration, and complete instantaneous cicatriza-
tion. 
Perhaps there is no one subject in the life of Francis which has 
aroused more controversy than the stigmata. Modern theories of the un-
conscious have provided new theories as to the psychosomatic causes of 
such symptoms. Hypnosis has demonstrated that suggestion to patients 
in hypnotic states will produce physical lesions without physical causes. 
Many Catholic theologians grant that the stigmata may not be "strictly 
miraculous" but that since they are caused by ecstatic states, they may 
be deemed to have supernatural causes. 
It is clearly the teaching of the Roman Catholic Church that 
Francis! stigmata were a direct sign from God of his holiness and saint-
hood. It is thought that Francis was the first stigmatic; the Catholic 
Church has honored his stigmatization by a special feast day in the lit-
urgy (September 17). However, it makes clear in its mystical theology 
that stigmatization is not necessary to sainthood. It is regarded as a 
charism, a gratuitous gift not unlike visions and prophetic wisdom which 
are mysterious gifts from God. 
The historical significance of the stigmata in the life of Francis 
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was not so much the miraculous quality of the ngift,n as the fact that 
this physical manifestation, whatever its etiological source, is the 
climax of Francis' lifetime effort to follow his Lord. (See Imitatio 
Christi above.) The witnessed story of the imposition appears in sever-
al texts .. Bonaventura relates how Francis had advance warning: 
According to his custom, Francis wished to consult 
the Gospel. . . And in the hermitage where Brother 
Leo said Mass, three times he asked him to open the 
Missal at hazard; three times he opened it at the 
story of the Passion. At this the Saint understood 
that having imitated Christ in his life he was go-
ing also to imitate him in the sufferings which had 
preceded his death. . . In the hour which goes be-
fore the rising of the sun, kneeling before his hut, 
supported by a rock, Francis prayed: Lord, I ask 
two graces of Thee before I die; to experience my-
self as far as possible the sufferings of Thy cruel 
Passion, and to have for Thee the very love which 
caused Thee to sacrifice Thyself for us. 1 
Although Brother Leo was the only person on Monte Alverna with 
Francis at the imposition of the Stigmata, more than fifty of the 
brethren attested to having witnessed them also. 
If scholars of the twentieth century tend to lend to the Stigmata 
the etiological theory of pyschosomatic medicine, this detracts not one 
iota from the witness of Francis to the love of his Lord. His vicarious 
participation in the Passion of Jesus Christ, and his theology of the 
reparation of the sins of the world through his personal expiation and 
suffering are nevertheless strengthened by this final experience. 
To sum up the whole attitude of the Middle Ages, the Renaissance, 
and succeeding generations towards the Stigmata, students and followers 
1Quoted in The Catholic Encyclopedia, Vol. VI, p. 221 ff. 
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of Francis have generally regarded them as the ultimate sign of his un-
paralleled imitation of Christ. Dante, writing in a closely succeeding 
time, summed up the judgment of his times: 
Then on that crag between Tiber and Arno, he re-
ceived from Christ the final seal.l 
iii. Influence of Francis on History of His Century 
In some ways, the early Franciscans were Christian democrats in the 
same sense that early first-century Christians were. They created a 
sort of religious commune, in which they owned nothing of themselves, 
shared what they were given for the labor of their hands, and lived as a 
brotherhood, regardless of their social state. 
This simple sort of group 11 task force 11 shook the foundations of 
medieval feudalism in more than one basic way: 
1. The rule of simplicity in dress and life struck a blow at the 
social convention of the day. Luxurious habits in food and dress in the 
11 manor house set 11 were scorned by Franciscans. The inordinate love of 
pleasure and public revel which had destroyed the original purpose of 
tourney and pageant were flatly declared unchristian. 
2. The marriage vow, rather casually observed in feudal society, was 
strengthened by the tertiary's promise to observe and uphold its sane-
tity. Those who did not observe monastic vows of chastity still ob-
served vows of purity within the marriage framework. An incalculable 
influence on the future course of marriage mores could be attributed to 
Third Order support in these changing thirteenth-century times. 
1 Dante, Paradiso XI, pp. 106-107. 
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3. The concept of a brotherhood which stood together under the author-
ity of Christ's gospel, ahead of all other loyalties, undercut the al-
ready crumbling foundation of feudal loyalty. The feudal concept bound 
a man to his human "Lord" whether that Lord's cause seemed just or un-
just. 
4. The ban on the taking of unnecessary oaths might seem a mild in-
junction, but it came into flat and open conflict with the taking of the 
feudal oath, which bound a man to his liege. The refusal of early order 
members to take the feudal oath brought them into conflict, not only 
with the lord of the manor, but with existing local civic authorities. 
In 1214, we find Innocent sharply objecting to the magistrates and 
governors of Lombardy, on behalf of Franciscans. It is no wonder that 
Innocent supported tertiaries; they were, in the hands of the Church, a 
powerful weapon against feudal tyranny. 
5. Against civic authority and empire, Franciscans also stood, with 
the declaration that, as order members and a recognized religious cor-
poration, they were subject to ecclesiastical courts and not secular 
ones. Magistrates of the commune, and governors of cities and districts, 
had no right to force upon them public office, military service, or any 
action which conflicted with their profession. Third Order members were 
a body apart, as regular monks and nuns were. By 1221, Honorius III ad-
dressed a letter, "Significatum Nobis" to the Bishop of Rimini, ordering 
him to protect the penitents of Faenza and the neighborhood against 
civil magistrates. 
A whole series of papal Bulls in this period protect the tertiary, 
not only against military service, but against payment of war-taxes, and 
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against being forced to accept public offices. They were also, by papal 
injunction, not to be hindered from giving away vast sums of wealth to 
the poor. The Franciscan system of sharing and its program of wide-
spread social service was thus publicly and legally justified by the 
popes themselves. The Church literally had no other choice, so great 
was the popular pressure put upon it. 
The struggle became particularly acute as the battle raged between 
the small civic communes of Italy, who were each ruled by a governor or 
consul, and the new bands of Franciscans. In the commune-city or vil-
lage, the individual had very little liberty of action, even in the most 
intimate matters of his personal life. His clothes, his house, even the 
trees he could plant in his garden were all fixed by consular decree. 
6. There were some ways in which tertiaries strengthened parts of the 
social system of their day. They turned their talents, as Francis had, 
to the side of the forgotten poor. The squalor and poverty of the medi-
eval slums were an eyesore almost unbelievable to the western mind of 
the twentieth century. Filthy, leprous beggars crowded lanes and 
squares, comparatively unnoticed by church or state. One of the first 
tertiary groups in Florence immediately established a hospital for the 
sick poor, and they themselves served as the attendants. The hospital 
in the piazza of the Church of San Martino welcomed all comers, and is 
one of the earliest known hospitals on the continent. It was both out-
patient and in-patient, and treatments consisted mostly of food and ten-
der loving care, but at least its personnel problem was always solved, 
and it had no building programs to worry about! 
7. Another item on the positive side of the Franciscan record is 
simple gospel evangelism. This spontaneous, individualistic outreach of 
Christians hit at practices of church and state alike. It was 11 freedom 
of religious speech" at its freest (of course within the Catholic frame-
work). By order of Innocent III, all Franciscans were permitted to "ex-
hort those assembled to hear the Word of God, admonishing and persuading 
them to live good lives and do work of piety--but so they do not speak of 
the articles of the Faith, and the sacraments of the Church." That is, 
they were to evangelize, but not to expound theology. This was a forced 
boundary which Innocent made between theology, the area of Church auth-
ority, and evangelism, a function allowed to secular fraternities. Thus 
we see the Catholic Church taking one more step along the line of divi-
sion which led, of course, later, to the Reformation. 
Whenever the evangelical forces of a religion become thus separated 
from its sacramental and theological forces, there is trouble and con-
flict ahead. But the tertiary movement forced Innocent's hand in this 
matter, too. He could not deny their principles; he could only set 
boundaries on their ecclesiastical authority. But the Franciscan insis-
tence that Gospel is a primary source of Christian rules of life re-
appears in Reformation theology with ever more forceful conviction. 
Thus, when Innocent incorporated the Franciscan Orders into the 
Church, the individualism, the scriptural simplicity, and the evangeli-
cal fervour of Franciscanism were also made part of Roman Catholic 
thought. 
An example of a summary of historical Franciscan material in Chris-
tian teaching is provided by Powel Mills Dawley in 11 Chapters in Church 
History,'' one of the books of The Church's Teaching Series issued by the 
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National Council of The Protestant Episcopal Church. The objective of 
the teaching series is "to bring the redemptive power of the Christian 
Gospel into the historical situations in which men live." Dawley thus 
expresses the relevance of medieval spirituality to men 1 s present lives: 
No name in Christian spiritual history is better 
known than that of St. Francis of Assisi, contem-
porary of Innocent III and a founder of a new kind 
of religious order called the Friars. Out of the 
restless under-currents of the century of the 
Church's supremacy came a widespread evangelical 
movement on the part of ordinary folk, seeking a 
return to the simplicities of apostolic life, long-
ing to witness to the power of Christ in their 
lives. Francis inspired his disciples with the 
ideals of poverty, humility, and complete consecra-
tion to the service of men for Jesus' sake ... Out 
among the poor and desolate of the medieval towns 
they went, caring lovingly for the sick, the dying 
and those for whom no man cared, preaching passion-
ately the reconciling love of Christ for all men. 
The spiritual power of the Franciscans speedily 
made them the most effective religious force in the 
thirteenth century. Obedient to a Rule that imple-
mented their activities in the world, the influence 
of the friars was felt on every level of medieval 
life. Their earnest preaching and lofty pastoral 
ideals transformed the religion of the parishes; 
their missionary zeal stretched out to carry the 
Cross deep into Asia. Their hospitals and schools 
sprang up in town after town; their scholars con-
trolled much of the life of the universities ... 
Something too of his fFrancis 1 ] unquenchable spirit 
passed into the heritage of spirituality that we 
have received from the Middle Ages. 1 
iv. Influence of Francis on Later History 
By 1221, five years before Francis' death, his Order had become es-
tablished in the Near East, in practially every European country, and in 
1 Powel Mills Dawley, Chapters in Church History (New York: The 
National Council, Protestant Episcopal Church, 1950), p. 3. 
England. The "well-nigh inunediate acceptance of Francis as a saint by 
his fellow countrymen (and the Church) showed a prophet who had honor 
in his own city •. History has hardly another instance of the same im-
pressive kind." 1 
Christopher Dawson says: 
The friars Minor became a religious Order, differ-
ent in form and spirit from the older Orders, but 
no less an integral part of the ecclesiastical or-
ganization, and the unlettered laymen of the primi-
tive tradition became one of the great student 
Orders which dominated the universities and were 
renowned as philosophers and men of learning ... 
It was the Franciscans who first had the greatest 
influence on vernacular literature, through their 
use of verse and minstrelsy in their popular aposto-
late. In the missionary movement ..• the Francis-
can contribution was the most remarkable, both in 
respect of personal originality, as with St. Francis 
himself, or Ramon Lull, . . . For the journeys of 
the Friars, no less than the voyages of Columbus and 
Vasco da Gama, mark the awakening of a European 
world consciousness, and the end of the geographical 
Dark Ages ... Therefore the creation of the Mendi-
cant Orders together with the foundation of the uni-
versities marks the culmination of the movement 
towards international and superpolitical unity which 
was the ideal of medieval Christendom. 2 
The accounts of the three Franciscan orders through the centuries 
is an historical area all its own. However, the details of Franciscan 
influence in the Renaissance and later periods are subjects outside the 
the scope of this study. 
3. The Franciscan Orders 
A Roman Breviary of the fourteenth century says: "Tres ordines 
1 Washburn, Religious Motives, pp. 111-112. 
2 Dawson, pp. 212-215. 
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hie ordinat: Primumque fratrum nominat minorum; aberumque sit dominar-
ium media; set poententium tertius sexum capet utriumgue." ("He 
[Francis] founded three orders: the first he called Friars Minor; and 
1 
the next was the Poor Ladies; but the third was the order of Penance.") 
They are known briefly as the First, Second, and Third Orders. 
The existence of the Friars Minor or First Order can be dated from 
1209, the year of the unwritten approval of Innocent III. As has been 
stated, the Rule, subsequently re-written and confirmed by Honorius III 
in 1223, is the Second Rule and is that obeyed by Friars Minor Professed 
through the centuries. 
The foundation of the Poor Glares or Second Order was probably laid 
in 1212, the year that St. Clare escaped to the Friars and took up a 
monastic life. Clare was joined by other women, but it is not certain 
that Francis ever wrote down a Rule for this group. No such rule has 
ever been found. Oral disciplines were imposed by Francis upon the sec-
ond Order. A rule dated 1219 is said to have been written by Cardinal 
Ugolino (afterward Pope Gregory IX). This Rule was re-written by Clare 
toward the end of her life with the help of Cardinal Rinaldo (afterward 
Pope Alexander IV) and was solemnly approved by Innocent IV in 1253. 
The year 1221 is postulated as the date of the foundation of the 
Third Order. However, as has been stated below, there is considerable 
historical evidence to show that the Third Order was the first chrono-
logically, and grew out of the first lay order of penance, the original 
group. There is no doubt whatsoever that Francis intended to provide 
for a sort of middle state between the cloister and the world, for those 
wishing to follow the Rule, but who were barred by marriage or other 
1This and all succeeding translations are the author's. 
ties from keeping absolute vows of poverty, chastity, and obedience. 
There was no written Rule of the Third Order which survived. There 
is a Rule approved by Pope Nicholas IV, dated 1289, but scholars believe 
that this does not represent the original Tertiary Rule. 
It is possible that all three Orders lived under one general Rule 
until Francis went to the East in the years 1219 to 1221. If so, it is 
possible to understand why no separate written Rules appear for the 
three Orders before the time of Francist death. 
Present organization of Franciscan groups still falls into the 
three orders. The First Order now comprises three separate bodies: the 
Friars Minor, this b_eing the main stem of the group; the Friars Minor 
Conventual; and the Friars Minor Capuchin. The latter two grew out of 
the main stem in 1517 and 1619 respectively. 
All three of these first Orders keep the Rule approved by Honorius 
III (1223), but each has its own Constitution and its own Minister 
General. Over the centuries other Franciscan groups declared their in-
dependence from the Friars Minor, but the vast majority of these are no 
longer in existence. The Clareni and the Celestines are two of these. 
Other bodies have been amalgamated with the Friars Minor. Among these 
are the Objurgates, the Recollects and the Ancantari. 
The Poor Clares have remained through the centuries as cloistered 
nuns, following the Rule of 1253. Dispensations were granted in 1263 by 
Urban IV, but most Clares observe the Rule in its original strict form. 
There were also offshoots of the second Order, among them the Sisters of 
the Annunciation and the Conceptionists. But these now follow different 
Rules from those of the Poor Clares. 
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Perhaps the most significant of the movements for twentieth century 
study is the Third Order, the Brothers and Sisters of Penitence. This 
Order early divided into two branches, the Third Order Regular and the 
Third Order Secular. It is the Third Order Secular which was founded in 
1221, and contains devout persons of both sexes living in the world and 
following the Rule of Life approved by Nicholas XII in 1289 and modified 
by Leo XIII in 1883. 
This Order includes not only members of local branches and provin-
cial branches, but isolated tertiaries and pilgrims, hermits, etc. The 
early years of the Third Order contained very little separate material 
which has come down to this century. Its foundation as a formal body is 
_commonly attributed to St. Elizabeth of Hungary in 1228, although others 
attribute it to the Blessed Angela of Marsciano in 1395. The latter did 
establish, at Soligno, the first Franciscan monastery of enclosed ter-
tiary nuns in Italy. 
Documents of the fifteenth century do mention tertiary communities 
of both men and women in many parts of Italy, and friars of the Third 
Order Regular are mentioned as an approved mendicant order by the Pope. 
There still exists a Third Order Regular which has taken a completely 
separate course from the Third Order Secular. 
Quite independent of all of these, a large number of Franciscan 
Tertiary congregations have been founded down through the centuries. 
Many new ones have been organized since the beginning of the nineteenth 
century. Most of these tertiary communities live under a Rule composed 
by or under Pope Leo X, Jan. 20, 1521. This is a Rule greatly modified 
from the original disciplines of the Third Order. 
These various congregations of Tertiaries are under local episcopal 
jurisdiction, and are Franciscan in name only, and many have abandoned 
both the habit and the cord which are part of original Franciscan tradi-
tion. 
Of the direct relevance to religious understandings of today are 
the great lay movements which stemmed from Franciscan inspiration. The 
Third Order, as it developed through the centuries and as it exists to-
day, in Protestant as well as Roman Catholic frameworks, is a lively 
demonstration of the ministry of the laity. 
Tertiaries of the Order of Saint Francis are a "real" order, not 
groups of associates. There is historical evidence to prove that the 
Third Order may have actually been the "first" order in chronological 
time, and one closest to Francis' intention in gathering his followers. 
In this context, the historical study of the tertiaries of Saint 
Francis makes acceptable educational background material. 
The Third Order probably had its start in Florence. A scholarly 
and definitive work on the beginnings of the Third Order has been done 
by Karl Muller in "Die Anfarge des Minoritenordens under der Buss-
brudeschaften, 11 (Freiburg, 1885). Another authority who speaks in favor 
of Florence as the original seat of the Order is Marioano of Florence. 
l Papal Bull #6736 as recorded in Potthast also supports Florence. On 
the other hand, the Fioretti says it was Canaara, a town about two 
hours' walk from Porziuncula. Because they contain much legend, the 
Fioretti are generally thought to be geographically less reliable than 
l As translated by Catholic Encyclopedia. 
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the more historical studies. 
The new fraternity grew by leaps and bounds. Shortly, there were 
local groups all over Italy. Everywhere, they appeared dressed in 
simple garments (they were forbidden to wear silk; their furs were 
simple lambskin; the open sleeve was forbidden them). Everywhere, they 
nursed the sick, fed the hungry, and took in the poor. 
The story of Luchesio, the "first tertiary," is a typical one, 
though he may well not have been the first. Luchesio was a Florentine 
merchant, who had a gay and prosperous youth, much like Francis 1 own. 
He had an overpowering ambition, and paid court to nobles and influen-
tial men all over Italy, who could favor his fortunes. He was not above 
bribery and manipulation, evidently a politician in the low sense of the 
word. For a number of years, his maneuverings brought him social posi-
tion and wealth. He married a woman of high intellect and beauty whom 
the Italian people named Buona Donna, "gracious lady." 
Luchesio might never have become a tertiary except that fate dealt 
him a blow. In the victory of Ghibbellines over Guelphs, Luchesio had 
to flee for safety, and he went into exile in Poggibonzi. There, he met 
Francis, just at the point when he was beginning to question the wisdom 
of the whole course of his life. 
Luchesio became a Franciscan. With his wife 1 s permission, he sold 
all his property except four acres of land, and gave the money to the 
poor. He and Buona Donna, still married, received the rough brown habit 
from Francis, and lived as the poorest farmers. Their house became a 
hostel where, each day, tradition has it, Luchesio fed the poor before 
he fed himself. He took long journeys to find the sick, and having 
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found them, brought them back to his farm, sometimes carrying them as a 
shepherd carries sheep. He became renowned as a treater of malaria in 
particular, and when he ran out of medications, he demanded cash from 
all his neighbors to carry on. Whether or not he was 11 the first,n 
Luchesio appears to have been a true Franciscan. 
In view of the considerable primary documentary evidence available 
to specify the direct connection between Francis and his tertiaries, 
there is considerable question as to the statement which Walker1 makes 
about the Third Order. He says, "One chief influence upon the laity was 
the development of the 'Tertiaries' or 'Third Order', a phenomenon which 
first appeared in connection with the Franciscans, though the tradition 
which connects it with Francis himself is probably baseless." 
The records and accounts about Lord Orlando of Chiusi, and the Lady 
Giacoma, and the story of Luchesio all seem to refute this statement. 
Also the clear records of Celano, Bernard of Besse, Bonaventura and 
Ugolino, later Pope Gregory IX, would seem to indicate that Francis, 
from the beginning, saw the tertiary group as part of his following and 
as an integral section of his Order. At least the latter is a point of 
view which has some scholarly backing, and historical plausibility! 
Third Order history did not stop with the thirteenth century. Its 
Rule was confirmed after 1228 again and again by Papal Bull. It was 
confirmed by Nicholas IV in the Bull "Supra Montem" on August 17, 1289, 
and this remained in force until 1883. Pope Leo XIII, himself a terti-
ary, adapted the Rule to modern needs, but left it substantially in 
1William Walker, A History of the Christian Church (New York: 
Charles Scribner's Sons, 1959), p. 218. 
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its original form. 
But Papal Bulls and Church documents could not begin to contain the 
whole story of Francis and the Third Order. Down through the ages it 
has had an incalculable influence on every age and century. In addition 
to producing 75 "approved" saints, it must have produced hundreds of un-
approved ones! Its members included kings, queens, popes and scientists, 
poets, explorers, and just plain men and women. 
Francis has stood in the eyes of many as a romantic lover of nature, 
yet great and precise scientists like Roger Bacon, Galvani and Volta fol-
lowed him. Some biographers say he was an anti-intellectual, but Duns 
Scotus and Sir Thomas More followed him. Francis' imagination explored 
spiritual lands, but his brothers-in-God Columbus and Vasco da Gama ex-
plored the physical world. Dante, Giotto, Petrarch, Cervantes, and 
Franz Liszt were tertiaries . . . and today in the world there are more 
than 2 l/2 million of them. 
Within the Protestant, and specifically within the Anglican Commun-
ion, all three Franciscan Orders exist today. Both in England and 
America there exist Franciscan communities with a number of branches. 
The American Congregation of Franciscans has all three Orders: the 
First at Little Portion, Long Island, and Orlando, Florida; the Second 
or Poor Clares at Maryhill, Long Island; and the Third Order comprising 
members over much of the United States. The Anglican Third Order keeps 
the ancient original Rule of Francis, written in 1228 from the 1221 
regulations. The American Congregation claims no inheritance from mod-
ern Roman Catholic orders, but relates back to the original followers 
of Francis, and sprang spontaneously from people who felt that Francis 
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belonged to them. 
The Rule which Anglican tertiary orders of the Franciscan community 
keep today is relevant because it represents a contemporary lay interpre-
tation of Francis' way of life. It is reproduced as an example of the 
manner in which the disciplines of the original community can be passed 
down through the centuries, still retaining some of their original goals. 
The modern Anglican version of the Rule follows that of the Rule of 
1228, the so-called Capestrano Rule (see Chapter V, below). It is 
thought by scholars to have been changed very little from the 1221 Rule. 
In 1228, as in 1221, the Rule dealt largely with the externals of 
Franciscan life, while emphasizing that the Internal Rule, based on the 
New Testament teachings of Francis, still was the reality by which tert-
iaries attempted to live. 
The 11 Little Book of the Rule, 11 the exposition of the Anglican Third 
Order discipline, says this about the contemporary form of the Rule: 
The Rule of the Third Order was written in very 
early times, perhaps by St. Francis himself; if 
not by St. Francis, certainly by some of his asso-
ciates, on the basis of the verbal rule which he 
gave to the blessed Luchesius, the first tertiary. 
The Rule should be reverenced. It is the instru-
ment whereby the Holy Spirit would lead each tertiary 
to perfection. The version of the Rule herein given 
is a simplified form of the ancient and original 
Rule, with certain changes and additions made by 
proper authority to fit it to present day needs. 
Each one of the twelve chapters of our present Rule 
is similar in name, spirit and substance to the cor-
responding chapter of the same number in the original 
Rule .•. Since the modern Roman Rule is a revision of 
several previous revisions of the ancient Rule, and 
is not entirely suited to Anglican use, it seemed 
best to take the ancient Rule and revise this for 
our use . . Our ideal is to return as far as possible 
to primitive observance.l 
Conclusion 
This chapter has presented a chronology of the life of Francis, a 
summary of his writings and teachings, and a history of the formation 
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of the three orders, as factual material appropriate for use in Christian 
education. A variety of teachers, ministers, writers and philosophers 
have found this material useful in sermons, plays and anecdotes. Thus 
far, however, little has been done to make such material available to 
younger age groups. But the stuff of history, and the factual stories 
of our Christian heritage in the Church are always appropriate materials 
for the education of the young. Educators need only to be aware of the 
existence of such source material, and the ways to adapt it for greater 
usefulness at a variety of age levels. 
1From ''The Little Book of the Rule," privately printed at Little 
Portion, Long Island. 
CHAPTER IV 
THE BEGINNINGS OF FRANCISCAN LEGEND 
The preceding chapters have explored the use of myth and legend in 
the development of the spiritual personality, with specific reference to 
Franciscan legend; they have also examined the historical material sur-
rounding Francis' life, and its importance as Christian witness. 
The task of this chapter is to trace how the historical facts of 
Francis' life and times became inter-twined with the first stories and 
legends about the saint. A further purpose of this chapter is to exa-
mine the early records of the twelfth and thirteenth centuries, to try 
and discover who the original recorders and tellers of Franciscan stories 
were, and whether they were friends and witnesses of the deeds of 11 il 
poverello, 11 or whether they were later recorders of events. 
The exploration of the beginnings of Franciscan legend relates to 
the accuracy of biographers, and the dependability of source material, 
Therefore this discussion is basic to further evaluation of Franciscan 
source material. 
1. The Lifetime of Francis 
Any history will always be an adventure of the mind and soul, in-
volving the imagination and the heart, as well as the memory and factual 
accounts. As has been stated above, the task of this study is to try to 
see as clearly as possible the known sources of information about the 
life of Francis of Assisi, and from these sources to build a picture of 
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the seraphic father which could bring new life to the preaching and 
teaching of religious education. 
The monumental task of identification of the original Franciscan 
legend is no longer a work merely of locating new manuscripts or addi-
tional records. It is a task of critical and creative selection. "It 
is not enough," as Orner Englebert so clearly states, "for the histor-
ian to assemble his materials; even to publish a few volumes of texts 
and commentaries, he must make his choice. 111 
In the on-going task of this decision lies the justification for 
yet another research journey into the ever-mysterious life of Francis 
of Assisi. Francis had an ideal, and a way of life peculiarly his own. 
No one else could lead his life, and no one else could exactly dupli-
cate it. But all the records seem to show that Francis clearly wished 
to pass on his way to his fellows, and that it was the living of life, 
rather than more theoretical matters, which Francis considered his 
real message to history. 
Who has most faithfully recorded the life of Francis? Who has 
most truly set down for succeeding ages the real 11 poverello?·" Has 
Celano, or has Brother Leo? Official biographers differ in a hundred 
ways; story, myth, and history are all seemingly merged in the medieval 
telling of a life. Who has transmitted the truest 11 legend? 11 
The word 11 legend 11 in this usage, is indeed not quite accurate. For 
the story of Francis as it comes to us from the pens of those who knew 
him is certainly more biography than fantasy, more fact than fiction, 
1 Orner Englebert, Saint Francis of Assisi (New York: Longmans, 
Green and Co., 1950), p. 33. 
more history than pure poetry. It is the very stuff of the life of 
those who lived day in and day out with the ~:mint. It is primary 
1 
source material, and to be treated as such. 
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To their surprise, scholars have found in working back through the 
source materials appearing from ancient archives, especially those of 
Assisi, Strasbourg, Paris, and Rome, that there is a wealth of primary 
material on Francis. 2 Moreover, this material when translated and ex-
amined is much more vigorous and alive than the embellished myth which 
has sometimes been presented as Franciscan philosophy. 
First of all, there is a sizeable amount of material judged by the 
majority of textual experts3 to be the writing of Francis himself. 
Francis' own works were collected first by Wadding of Antwerp in 1623. 4 
An excellent recent and complete collection is that of Abbe Horoy, 
called S. Francisci Assistiatis Opera Omnia, and published in Paris in 
1880. 
The authority for claiming certain works to be originally from 
Francis lies in the nature of the Latin texts themselves, and in the 
relationship of the content to other known historical documents of the 
time. Some of these texts are part of the famous 11 Manuscript 338. 11 
1Paul Sabatier (ed.) The Mirror of Perfection, translated by 
Sebastian Evans (Boston: L. C. Page and Co., 1900), p. ix. 
2Paul Sabatier, Life of St. Francis of Assisi, translated by 
Louise Seymour Houghton (New York: Charles Scribner's Sons, 1894). 
3Paschal Robinson, 11 Saint Francis of Assisi, 11 The Catholic Encyclo-
pedia (New York: The Encyclopedia Press, 1914), Vol. VI, p. 221. 
4Luke Wadding, Beati Patris Francisci Assisiatis Opuscula, 1623. 
There is no publisher noted in the medieval edition. 
which may still be studied in the archives of Sacro Convento of 
A .. l SSlSl. This is actually not one manuscript but a collection of 
manuscripts, addressed to the brothers, many of them written to pass 
on Francis 1 messages to his band when he lay too ill to visit them. 
Possibly the most famous fragment of manuscript and one not 
included in "338" is the famous "Benediction of Brother Leo", which 
bears the actual signature (the Greek tau) of Francis himself, and 
in which can be clearly seen, through the faded stained parchment and 
the added letters of others, the vigorous, straightforward handwrit-
2 ing of 11 il poverello" On the reverse side of the fragment is writ-
ten in the same hand the "Praise of God Most High." 
This fragment of a letter, lost and found several times in the 
vicissitudes of history, was stated by a number of eyewitnesses to 
have been composed personally by Francis for Leo. 3 Hagiographers of 
many centuries and of undeniable reputation have declared the docu-
ment valid. 4 On one turbulent occasion, the originality of the docu-
ment was once again questioned by a Professor Kraus of the University 
of Freiburg in 1895. A rumor set forth that although the front 
looked valid enough (the portion known as "The Blessing of Leo"), 
that the reverse side, if removed from its cabinet, would not prove 
1F. C. Burkitt, "The Study of the Sources of the Life of St. 
Francis," St. Francis of Assisi, Essays in Commemoration, ed. Walter 
Warren Seton (London: University of London Press, Ltd., 1926), p. 22. 
2 Anne Macdonell, Sons of Francis (New York: G. P. Putnam's Sons, 
1902) ' p. l 01 . 
3Reginald Balfour, The Seraphic Keepsake (London: Burns and Oates, 
1905 ) ' p . 84 . 
4Ibid. 
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to contain the alleged handwriting of the saint and the "Praise of God 
Most High." Whereupon the aged document was removed from its case, 
the original handwriting exposed, and the "Praise" proved to be ex-
istent. To this day it lies in the Sacro Convento, with both sides 
visible. 
The close examination of Francis 1 own writings carried on early 
by Wadding, and later by the finders of "Manuscript 338", gave im-
petus and concrete evidences for the new theories which developed in 
the twentieth century about Franciscan legend. Some of Francis' 
own writings not only contain his own calligraphy, but also fore-
words and explanations by another hand. The manuscript of the 
"Praise" and 1Blessing 11 , for instance, has on it the following fore-
word, agreed upon by many generations of scholars to have been writ-
ten by Leo: "Beatus Franciscus scripsit manu sua istam benedictionem 
mihi fratri Leoni." That this is original handwriting of Francis, 
is the testimony of many manuscript experts, including Edouard 
d 1Alencon, archivist general of the Capuchins, Mgr. Faloci Pulignani, 
and later, Mr. Montgomery Carmichael and Paul Sabatier. 1 
A list of the writings thought to be most certainly composed by 
Francis himself2 includes the following original Franciscan writings 
found in the parchment folios of "Manuscript 338": 
l. The Rule, definitively approved by Honorius III, Nov. 20, 1223 
1Ibid. ' p. 68. 
2 This list is based on the critical comments of Paul Sabatier 
in the Appendix to The Life of Francis of Assisi but would be equally 
acceptable to Robinson, Cuthbert, and more recently by Burkitt and 
Moorman, who include these works as originally by Francis. 
2. St. Francis' Will 
3. The Admonitions 
4. The Letter to All Christians 
5. A Letter to Members of the Order, Assembled in Chapter 
6. Counsel to Clerics on Respect to the Eucharist 
7. 110f the Virtues Which Adorn the Virgin Mary" 
8. The Laudes Creaturarum or Canticle of the Sun 
9. A Paraphrase of the "Our Father" 
10. The Office of the Passion 
11. A Rule for Friars in Retreat 
In addition to "Manuscript 338", we have a few s:;raps of letters 
and writings of undeniable authenticity: 
l. The Rule of 1221 
2. A letter to St. Clare 
3. A Letter to Brother Leo 
4. A few prayers 
5. The Benediction of Brother Leo (with original signature) 
2. Early Legend Tellers 
A life so full of poetry and song as that of Francis was certain 
to become story material, even in his lifetime. In addition to the 
fact that tales were rampant in Umbria and all Italy, Francis himself 
was quite definite about his disbelief in books and libraries as 
a way to salvation. 1 
l The story of Francis chiding the novice who wished to own a 
psalter appears in the Speculum Perfectionis, in Celano II, and in 
several other individual manuscripts. 
So 
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The mobile quality of Franciscan life, plus the disbelief 
in the book method of learning Christian living, makes the task of 
sorting record from fantasy a supremely difficult one. Francis' 
own method of teaching was largely living itself, and from the com-
munity adventures of his flock. His many soul-searchings as to the 
writing down of rules will be discussed later, but he was certainly 
no pamphleteer, and the oral transmission of his teaching is reminis-
cent of the first century and New Testament times. 
Francis died at Portiuncula in 1226, chanting joyously his can-
ticle. How much he was loved, and already revered as a saint is 
clear from the contemporary letters of his colleagues, Jacques de 
Vitry and Pier della Vigna, secretary of the Emperor Frederic II. 1 
This period before his canonization was notably short, and when he 
was canonized in 1228, this action by the Church was an expression 
of the unanimous feeling of all people. As Mestica says, it was a 
"plebiscite of Christendom". 2 
i. The Companions 
Long before 1228, however, manuscripts from his life, and about 
it, began to circulate. Written on small pieces of parchment by 
companions, they were carried about by the common people as mementos. 
There is written evidence that the fragments of writing by the 
1
otto Karrer (ed.), St. Francis of Assisi The Legends and Lauds, 
translated by N. Wydenbruck (New York: Sheed and Ward, 1948), p. xiii. 
2Ibid., p. 278. Reference is made to the volume by G. Mestica, 
entitled S. Francesco, Dante e Giotto (1926), which is not available 
for examination. 
blessed Father himself were worn about the necks of his followers 
as valued objects, able to give strength against temptation. Actu-
ally, the Seraphic Keepsake may have been written for this purpose. 1 
Doubtless many records were lost, and many letters worn out, because 
of their constant use! Also, many a friar died on a far-off mission 
journey and was buried where he fell, his precious parchments being 
interred with him. 
Probably the earliest document which stands intact and which 
was not written by Francis himself is called: 11 The Holy Converse 
2 
of the Blessed Francis with Lady Poverty." As contemporary scholars 
examine the ancient documents from the Sacro Convento, however, they 
are inclined to believe that sections from the Speculum Perfectionis 
and parts of the Legend of the Three Companions incorporated into 
Celano II may have been written during the lifetime of Francis, or 
during the year following his death. 3 Around these theories have 
arisen the exciting problems of Franciscan scholarship, and in their 
solution lies some of the finest religious education material of the 
future. 
"Nos qui cum eo fuimus 114 is the description which the close 
companions of Francis give of themselves in explaining their detailed 
1 Balfour, p. 68. 
2John R. H. Moorman, A New Fioretti {London: Society for Pro-
moting Christian Knowledge, 1946), p. 1. See also Karrar, p. xi, 
where John of Parma is mentioned as a possible author of this work. 
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3Paul Sabatier, (ed.), Le Speculum Perfectionis (Manchester, Eng.: 
The University Press, 1928), p. xix. 
4
"we who were with him" ... see Saba tier, Speculum, p. 162. 
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record-keeping, and the painstaking notes. In particular, three 
companions of the saint seem to emerge as biographers and historians. 
These special 11 three companions" were Leo, Angelo, and Ruffino, all 
of whom were intimates to 11 il poverello" for many years. 
However, the book known as The Legend of the Three Companions 1 
is now established not to be a contemporary account of the adventures 
of the three friends, but a later compilation of their adventures, 
containing considerable earlier material. This becomes clearly a 
matter of internal evidence, when the "Three Companions" is set side 
by side with the accounts of Celano, as described in a later section 
of this study. 
The one part of The Legend of the Three Companions which is 
original is the prefacing note, in which the three authors state 
their purpose in writing the volume. This undoubtedly was left 
intact from the original writings to lend veracity to the later com-
pilation. The authors write "Instead of relating miracles, which in-
deed, do not constitute holiness but only make it manifest, we prefer 
to make known the edifying life and the veritable intentions of our 
Blessed Father." We have reason to trust the originality of this 
section because it is clearly dated "Made in Greccio, August 11, 1246. "2 
With the records of the three companions, the tangle of the 
early legend of Francis begins to unravel. Here the researcher must 
separate documents, after the known original Francis material, into 
1The Legend of the Three Companions, translated by E. G. Salter 
(London: Temple Classics, 1902), p. iii. 
2Ibid. , p. v. 
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the two literary and political factions writing and telling the saint's 
story. 
In the years immediately following Francis' death, two forces 
contended for worldly recognition, for followers, for church support, 
and for literary status. These two groups were the Community and 
the Spirituals. 
The Community, headed by the Minister General of the First Order 
and his immediate counselors, sought to establish the growing orders 
and the Rule of Francis in the main stream of the political and 
churchly life of the day, so that they might have power, organization, 
and popular influence. Elias, Minister General at the time of Francis' 
death, was of this group. 
The Spirituals, headed originally by Brother Leo, sought continu-
ally to bring the communities back to the simplicity of Francis, 
back to the basic documents of the original Rule, fashioned before 
Pope or Church had any say in the matter, back to the spirit of 
Francis himself, as expressed in the Will, in his letters, and in 
the actual life experiences of the original band. 
A later chapter will deal with the gross inaccuracies and the 
violent injury done to primary sources by the "popularizers" of all 
periods, in the fourteenth through twentieth centuries. The special 
interest of scholars and educators as they study the thirteenth and 
fourteenth centuries is that these early, eyewitness accounts provide 
live teaching and preaching materials, germaine to the problems of 
twentieth century Christianity. 
The writings of the companions are therefore of vital interest 
and importance to the concern of Christian living in all times. 
Germaine, too, is the problem of why the companions differ from the 
churchly accounts of Celano, and later of Bonaventura, and how the 
original documents were written, and lost, and found again. 
The companions, it is clear, set down their accounts in protest, 
and in the definite attempt to turn back to the reality that was 
Francis. If ever documents were inspired, these may be said to have 
been so. Their accuracy is the accuracy of witnesses, but also the 
terrible plain speaking of truth perceived and lived. 
ii. Leo 
About Francis as he lay singing on his pallet at Portiuncula 
were a small inner circle of the faithful: Brothers Bernard, Masseo, 
Silvestro, Giles, and Leo, and Saint Clare. 1 They faithfully recorded 
his joy at the approach of "Sister Death", and the absolute consistency 
with which he died, as he had lived, in poverty. 
Left together, without their beloved Father, they must have 
seen only one thing to do: to return to the contemplative life to 
which they were bound by Rule forever. Clare returned to her com-
munity and the others to their 11 loci 11 ; their rolls of stories went 
with them, and their parchment keepsakes were still about their necks. 
Inextricably woven into the records of the last days of Francis 
are the day-to-day comments of the companions, but especially those of 
Brother Leo. As more detailed analysis is made of the writings and 
accounts of these times, the name of Leo keeps reappearing as chief 
1 Karrer, p. 170. 
recorder. 
Brother Leo "Pecorella di Dio 11 (God's little sheep) was lmown 
to have been with Francis shortly after the first approval of the 
order by Pope Innocent III in 1210. 1 He may even have been one of 
those tending lepers at Rivo Torto in earlier days. He is thought 
to have been already a priest of the Church; as time went on, he be-
86 
came confessor and secretary, as well as intimate companion to Francis. 
When Francis went to Monte Colombo to rewrite his Rule, Leo 
was with him. Leo went to Rome with Francis, to witness Honorius' 
criticisms of the new order. Leo was a guest at the feasting at 
the Castle of Montefeltro when Francis won Orlando to the joy of 
poverty. But Leo, perhaps alone, was present on that lonely St. 
Michael's Lent of 1224, when heaven seemed to open out of Alverna, 
and the Stigmata were said to have been imposed upon Francis. This 
has been called "the only miracle except the Gospel and the conversion 
of St. Paul which had witnesses. 112 
After the visions of Mount Alverna, Francis chose Leo to care 
for him "as above the rest the most simple and pure."3 Leo from this 
time forth never left Francis' side. He was nurse, secretary, recorder. 
It was undoubtedly he who wrote down the Song of the Creatures in the 
garden of St. Damien, and it is recorded fact that he and Angelo sang 
l Macdonnell, p. 96. 
211Visio et allocution Seraphym, et impressio Stigmatum Christi 
in corpore suo", writes Leo in the manuscript of the autographed 
blessing. See Balfour, p. 68, for evidence that the handwriting here 
is Leo's. 
3Burkitt, pp. 28-29. 
it to the dying Francis as his last request. 
Leo's fortunes directly after Francis' death are not so clearly 
known, for he was an unassuming and humble minorite, vowed to poverty 
and contemplation. There is one story of Leo and the great marble 
vase, which explains his search for solitude, and his single-minded 
purpose of recording every detail about Francis: 
Living, Francis had been, in the eyes of Elias and 
of Cardinal Ugolino, at one a hindrance and a great 
distinction; dead, he was a treasure and a source of 
treasure. They were collecting money already, Rome 
joyfully aiding and abetting, to raise a great church 
and convent, which should prove the Order to be, in-
deed, no hole and corner affair, but a great and power-
ful body ... A marble vase for offerings was placed 
on the proposed site of the building ... to Leo the mar-
ble vase was the symbol of a great change, nor was 
he deceived .... But the brothers needed to have the 
question put before them concretely. So he risked 
Elias 1 vengeance and smashed the vase. The pecorello 
was not a man of speech. Whereupon Elias, the Vicar-
General, had Leo scourged and banished from Assisi. 1 
The banished Leo, firm in his one passion, to record for history 
the real Francis, took pen in hand, and began a forty years' work. 
It is in the tracing of material which may actually have been written 
by Leo himself in these years that the contemporary problems of 
manuscript center. 2 It is Brother Leo who is suspected of doing the 
actual writing down of the early fragments of The Three Companions. 
And it is the same Brother Leo who has been named most often as the 
probable author of the stories which became the Speculum Perfectionis. 
l Macdonell, p. 101. 
2 See John R. H. Moorman, The Sources for the Life of St. Francis 
of Assisi (Manchester, Eng.: Manchester University Press, 1940), 
passim. 
How the tales of Leo became compiled into the Speculum, and at what 
date they became one account, are matters still for much controversy 
in Franciscan circles. 
Brother Leo had strong motives for the complete and accurate 
setting down of Francis 1 original principles and ideals. But the 
very strength of his passion for recording is evidence, too, of a 
missionary zeal that might be termed a vocation. Dr. Englebert says: 
The witness of Frate Leo must also be closely exam-
ined. He who had been beaten by the order of Frate 
Elias for his obstinate fidelity to the paternal tra-
ditions -- one can understand his bitterness in view 
of the development of the Order. The writings of 
his old age reflect all this, and so, and s'till more, 
do the works of the 11Spirituals 11 who received his 
confidences. Passion is very little favourable to 
impartiality, and if it be wise to complete Celano 
by referring to Frate Leo, it is not less wise some-
times to correct Frate Leo and his continuators by 
reference to Celano, and above all to compare what 1 they have to say with the writings of Francis himself. 
When did Leo first begin to set down accounts of the Blessed 
Francis? When did he first see the necessity for compilation and 
editing of his stories? What happened to the original papers in 
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his collections, and how late are the dates of our present variations? 
All these are fascinating and vital questions, still unsolved in the 
enigma of the century after the death of Francis. 
Anne Macdonell 1s interpretation is that Leo, to the friars 
about Francis, was such a faithful secretary, nurse and friend that 
obscurity was his natural fate, and that Elias and others were not 
to learn until latert 
l Englebert, p. 34. 
What an observant eye looked out from the pecorello, 
and what a faultless memory was lodged in his meek 
person. To Leo Francis was not dead; and to make 
manifest his living spirit was henceforth all his 
own life. He saw men stronger than himself, better 
spokesmen, go sadly apart, resigned, saying the day 
of Francis was over. Leo was never resigned ...• 
He was that rare and inconvenient person, the Ideal-
ist in Action, the only idealist worth considering.l 
The weight of the evidence surely points to Brother Leo as the very 
first biographer of Francis. 2 The trail of his loving and dedicated 
life work is intertwined in a hundred ways with all that we have of the 
early legend of Francis. To Leo we owe possibly the greatest debt of 
all; for he passed on to far-away centuries a living, vibrant record of 
all he had seen, and believed, and loved. 
iii. Celano 
The earliest formal attempt to tell the story of Francis was made 
by Thomas of Celano, friar and scholar, chosen by Pope Gregory IX to be 
official biographer of the saint. 3 Celano had not known Francis inti-
mately, for after joining the order in 1215, he had spent most of his 
4 time in Germany. It is said by some scholars that he had to make a 
special tour of Italy to collect vast numbers of notes before he could 
begin his work.5 
1 Macdonell, p. 100. 
2Pierre Sabatier has given his edition of the Speculum Perfectionis 
the subhead: 11 Memoires de Frere Leon." 
3He is also considered to be the author of the Dies Irae. 
4 Karrer, p. 31. 
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The Vita Prima, sponsored by the Pope and by Elias, Father Minister 
of the Order, was hailed by all those who felt that Francis' idealism 
was a hopeless foundation for a permanent Order. It is a painstaking 
work, scholarly and church-oriented, but it somehow fails markedly to re-
fleet Francis, the man. Moorman feels it is "in some ways the least sat-
isfying of the early attempts to tell the story of Francis. 111 Perhaps 
the political bias, the polished Latin phrases, the heavy theological 
interpolations by the author block the simple telling of the story of a 
humble man. 
During the years after the first life of Francis was written by 
Celano, the political life of the Franciscan orders became increasingly 
stormy. Pope Gregory and Elias argued that the Order could not continue 
as a disorganized band of beggars, wandering all over Italy and the world, 
without any center house or any possessions at all. To carry out its 
2 
mission, they insisted, the growing Orders must have a government, 
some houses, and more specific rules. 
Among the "Spiritual" section of the Orders, the publication of 
Celano I caused vast dissatisfaction. Leo and the companions were among 
the more rigid adherents to Francis' first Rule, and their voices must 
have been among the loudest in protest against what they thought was a 
gross misrepresentation of the Franciscan ideal. Fr. Elias in his of-
ficial position, was also falling more and more into disfavor. 
l Moorman, A New Fioretti, pp. 2-3. 
2 There were by this time three distinct orders needing supervision 
and organization: the Franciscan brotherhood (Friars Minor), the sister-
hood (Poor Clares), and the lay community of penitents (The Third Order). 
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In 1224, the Chapter General of the Order (First) meeting in Geneva, 
issued an invitation to all friars who had known Saint Francis in his 
lifetime to send in their reminiscences, so that Thomas of Celano might 
write a new Life. This, he proceeded to do, completing another vast and 
1 
competent work in June, 1247. 
Over the process of the writing of this second Vita, scholars have 
puzzled for many years. What are the sources for Celano II, and who 
provided the new, fresh material so obviously supplied in response to 
the Order's call? 
The "three companions" are known by record to have sent massive 
amounts of material. 2 But what did they send, and who originally wrote 
the "rolls" and fragments? Of the companions, Rufino is known to have 
had considerable difficulty expressing himself, and A1gelo was a soldier, 
not a clerk! This left only Leo. What did Leo send to Crescentius, who 
was doing the collecting of material for the use of Celano? 
The only way in which research workers can reproduce what was sent 
is to compare first and second Celano for new material appearing in the 
latter which might be of Leonine source. Burkitt says: 
1 
We may suppose that Leo sent to Assisi a fair copy 
of what he had already written in separate rolls 
and notes. But these things did not exhaust his 
reminiscences, or those of his old friends, Angelo 
and Rufino. In Leo's packet for Crescentius there 
ought to have been something fresh, things that 
had not been written down before. If we are to 
identify this packet with anything that still 
Karrer, p. 32 
2Burkitt, p. 42, presents some fresh theories as to the extensive 
rewritings which may have gone on at this stage. 
survives, it must contain some things which do not 
appear to have been generally known even to those 
who appeal to Leo's testimony: in more concrete 
terms, I mean some things which are not in "Isid 
173" or Ubertino or Angelo Clareno. 1 
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Professor Burkitt goes on to state his belief that Section D of the 
2 Perugia Legend, an early manuscript published by Delorme, is just this 
sort of collection of anecdote. He even tries to make a connection here 
with the letter prefacing the 11 Three Companions." 
Brother Leo's stories and notes were extensively included in Celano 
II. A monumental scholarly work proving this beyond a doubt is the 
study of the "Legend of the Three Companions" by Bollandist Father Van 
Ortroy in 19003 in which he printed the manuscript of the three compan-
ions in parellel columns with Celano I and with the Life of Francis by 
Julian of Spires, and with Celano II. 
What became of the mass of notes for Celano II after the author was 
finished with them? Some friars may have gone to Assisi and given their 
testimony orally. The parchments written by Leo were certainly a set of 
volumina, which might have been sewed together and bound, like the 
famous Codex 338. 
One clue existent is the statement of Ubertino4 that Celano, when 
lIb id . , p . 41. 
2In 1922, Fr. Ferdinand M. Delorme, O.F.M., published in the 
Archivum Franciscunum Historicum (Quaracchi) two papers called "The 
Legenda Antiqua S. Francesci from MS 1046 of the Communal Library of 
Perugia, 11 in which is included five chapters of anecdote possibly 
written as early as 1311. 
3Analecta Bollandiana xix, pp. 119-197. 
4In his declaration of 1311. See Sabatier, Speculum, p. cl. 
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he finished with the notes, put them "in armario fratrum de Assisio," 
which is considered to mean the book cupboard of the brethren at the 
Sacro Convento. To this center, certainly, other scribes went in the 
following years, to pore over the rolls of Leo and the other narrators. 
Here, undoubtedly, is one of the answers to the mystery of the many 
sets of legends which we find in the Legenda Antiqua. This repository 
of records may furthermore provide a partial answer as to how and when 
the Speculum Perfectionis was written. 
It is sufficient to establish for present purposes that large sec-
tions of The Legend of the Three Companions and the Speculum Perfectionis 
appear in Celano II which did not appear in Celano I, and that of this 
new material, Leo is accepted to be a major contributor. The "we who 
were with him" have been more or less generally accepted as the same 
companions who had been writing so continuously in the period just after 
Francis! death. 
The Vita Secunda took its place, along with the Vita Prima, as of-
ficial biography. Indeed Celano 1 s second history, which did not glori-
fy Elias, was a presage of political change to come. About 1250 the 
"Spirituals" of the Order were again in power, with the newly elected 
Minister General, John of Parma, strongly sympathetic to their cause. 
Later contributions of Celano deserve mention, both because of 
their fine scholarship and the poetic language. His Tract of Miracles 
is dated somewhere between 1250-53, and a few years later, he wrote a 
biography of St. Clare at the request of Pope Alexander IV. Both of 
these two are thought to have been written with Leo as contributor if 
not collaborator. 1 
Thus Francis' first official biographer provides us unwittingly 
with even more information than he means to offer. For he not only 
draws a finished, churchly picture of the life of a saint; he provides 
us with further clues to the original records behind the formal account, 
and leads readers once again back to the living Francis. 
iv. Bonaventura 
John of Parma, Minister General of the Order from 1247 to 1257, 
was succeeded by Giovanni da Fidanza, known to later generations as St. 
Bonaventura. The latter, as distinguished leader of a respectable, in-
fluential Order was asked in his turn to write a Life of St. Francis. 
His biography, finished in the late thirteenth century, was until the 
late nineteenth century considered by scholars to be the classical ref-
erence book on Francis. 
Bonaventura's work reflected his own great reputation as a scholar, 
as well as his tremendous talent as a liaison leader in the Order. 
Karrer calls his Life the 11 diplomatic legend, the White Paper of the 
Franciscan Order. 112 It appears true that Bonaventura planned his ac-
count of the life of Francis to represent the standard of the Order 
fifty years after St. Francis' death. He apparently recognized that 
return to the early simplicity of the first friars was impossible; his 
expressed intention in writing was 11 to tone down certain matters for 
l Macdonnell, p. 104. 
2 Karrer, p. 150. 
l the sake of concord." 
Of great interest to research scholars is the account of Angelo 
Clareno2 which states that after Bonaventura's Life was written, all 
records contradicting the then present leadership were ordered to be 
destroyed. The truth of this note seems to be supported by later of-
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ficial meetings. After Bonaventura's death, the Council of Lyons in 
1274 had extensive disagreements over sources, and the Chapter Meeting 
in 1277 ordered another search for the original documents which might 
have been destroyed. 
The writings of Bonaventura stand as reference for their time and 
their context. But more than fifty years had passed between Francis 
and Bonaventura. His Life remains polished of phrase, a neutral por-
trait of a classic saint. Perhaps its greatest importance for Fran-
ciscans today is that it provided the text from which Giotto did the 
vivid frescoes on the walls of San Francesco. But for fresh, new 
materials which might have been contemporary in origin, the researcher 
turns to Bonaventura in vain. 
Conclusion 
This chapter has attempted to trace the history and legend of 
Francis' life from the time of the saint's own writings through the 
accounts of his original followers, and up through the works of his 
first two official biographers. 
1Ibid. 
2 See Macdonnell's chapter on "John of Parma," pp. 214-252. 
An hypothesis has been made as to how and why the first accounts 
of Francis' life were written down. Evidence is strong that Brother 
Leo was a key figure in recording accounts of Francis. This evidence 
is important in the manuscript study which follows in succeeding chap-
ters. Theories of the authorship of early accounts also relate to the 
subject of how legend grows, persists and changes through many centuries. 
Chapter V will pursue this question, starting with the earliest known 
Franciscan materials. 
CHAPTER V 
EARLY FRANCISCAN DOCUMENTS 
The question of how legend grows out of historical happenings 
is explored in this chapter, using early Franciscan documents for 
study. The first rules of the Order are historical matter, a part 
of Church history, and considered to be primary source materials in 
Franciscan study. The next earliest records of the thirteenth and 
early fourteenth century are poetic and imaginative accounts of past 
historical events. Both these kinds of records are significant in the 
study of Franciscan legend. 
l. A History of the Rules of the Order 
In order to understand thoroughly the tradition of St. Francis 
which comes to us directly from his time, a thorough study of the 
Franciscan Rules is of basic importance. The variations of rule 
which appear throughout Franciscan tradition are among our most im-
portant source documents for understanding both the period and the 
message of Francis and his immediate followers. 
Each of the three Orders was given by Francis a special Rule. 
This is clear from the beginning of the foundations of the three 
Orders. Since the First Order Rule is the earliest, and other Order 
Rules followed considerably later, this history will concern itself 
primarily with the Rules of the First Order, unless otherwise indicated. 
There is much doubt and controversy about the beginnings of 
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Franciscan Rule. Whether St. Francis wrote several Rules or one 
Rule only with several versions, whether he acted by inspiration and 
revelation, or whether his writing was the fruit of hard experience 
and many revisions in his mind before it was first set down, whether 
he gave it its final form, or whether this was due to the later re-
vision of others--these are questions which remain open in Franciscan 
scholarship. 
However, as the decades go on, we do know considerably more 
than nineteenth century scholars did about the successive Rules and 
the versions of them. 
We will start with the first simple regulations which Francis 
composed for the first few friars of his band, and follow the develop-
ment of the first decades of the history of the Order. 
i. The Rule of 1209 
This is the Rule mentioned in Chapter IV, which St. Francis 
presented to Innocent III for approval in the year 1209. 1 Its real 
text is not known. If, however, the statements of Celano in his 
first "Life of Francis, 11 and those of Bonaventure are dependable, 
we may conclude that this primitive Rule was little more than col-
lected portions of the Gospel, as they were heard by Francis in a 
revelation in 1208 in the chapel at Portiuncula. Francis received 
these sections of the Gospel while at prayer. Which Gospel sections 
came to his mind is not certain; the following passages occurring in 
1This Rule is sometimes dated in 1210 because of the medieval 
method of calendar reckoning (See Appendix note on calendar dating). 
the Second Rule are generally considered to have been incorporated 
in the later document from the earlier Rule of 1209: 
Matthew: Chapter 19 Verse 21 
Matthew: Chapter 16 Verse 24 
Luke: Chapter 9 Verse 3 
These are excerpts from Scripture which form the basis of early 
Franciscan life, with all of its renouncements, its insistence on 
poverty, obedience and chastity. From Celano's first Life comes 
this account of the creation of the original Franciscan Rule: 
Blessed Francis, seeing that the Lord God was daily 
increasing the number [of the brethren] for that 
very purpose wrote down simply and in few words, for 
himself and for his brethren, both present and future, 
a pattern and Rule of Life, using chiefly the Holy 
Gospel after whose perfection alone he yearned.l 
The "Legend of the Three Companions," Chapter VIII, repeats 
almost the same words. We have another source of information--
St. Francis himself, in the "Testament," thought by scholars certainly 
to have been written by him at the end of his life: 
And when the Lord gave me some Brothers, no one showed 
me what I ought to do. But the Most High Himself 
revealed to me that I should live according to the 
form of the Holy Gospel. And I caused it to be writ-
ten, in few words and simply, Ahd the Lord Pope con-
firmed it for me.2 
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This account of Francis himself refers to the oral approval of the 
Rule given by Innocent III in 1209 to Francis. At this point it is 
possible that very little waswritten down except passages of Scripture. 
1Thomas of Celano, Life of St. Francis of Assisi, Version of 
Ferrers (London: Howell, 1908, p. 31. 
2 See "Testament," translated in Appendix. 
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Angelo Clareno in his 11Exposition of the Rule, 11 alleges that 
this is the same Rule which was approved by the Fourth Lateran Council 
in 1215. However, this does not appear as a factual event in other 
contemporary documents. We do not even have any evidence that St. 
Francis was in Rome in 1215, or had anything to do with the Fourth 
Lateran Council. It would have been utterly in character for him 
to have disregarded the hierarchal gatherings of Church officials 
as not being relevant to his concerns! 
However, Angelo Clareno may be accurate in spite of our lack 
of evidence. The Fourth Lateran Council did prohibit the founding 
of new orders, but it is definite that this prohibition did not ap-
ply to the new Franciscan band, which did not aspire at this point 
to any formal status. 
Scholars do possess letters of Honorius III dated 12191 which 
are generally considered as giving approval to the life and Rule of 
the Franciscan friars. 
The first Rule, whatever the form of its text, seems not to have 
survived very long, since most early and contemporary sources refer 
to the later Rule of 1221 as the 11First Rule. 11 Among these contem-
porary sources are: 
Hugo of Digne: Expositio in Regulam Prologus Chap. 
XII (Middle of the thirteenth century) 
Ubertino of Casale: Arbor Vitae, Book V, 5 
(Venice, 1485 fe II. v, a) 
Angelo Clareno: Expositio in Regulam, Passim. 
In the beginning of the fourteenth century, all agree that the 
1Bullarium Franciscanum, I, 2. 
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first "First" Rule was written by Francis and confirmed by Innocent 
III in 1209 or 1210. 
Scholarly reconstructions of the 1209 Rule have been attempted 
from time to time, and all confirm the simplicity and Gospel quality 
of the form and content of this discipline. Karl Muller (see Chapter 
) .. l IV and Bohmer are two scholars who have theories about the 1209 Rule. 
Francis still was the Superior of the First band of friars when this 
attempt at establishing a Rule was made. It is clear that Francis 
did intend to bring the friars together, and to write a simple rule 
for their life. It is equally clear from all the evidence we possess 
that Francis did not take as the model for his Rule the Rules of 
any of the other established monastic Orders, but simply the life of 
Jesus and the Gospel teachings. (We are constantly reminded of the 
Pauline writings, and the early epistles as we study these first 
teachings of the Order.) 
ii. The Rule of 1221 
The "Legend of the Three Companions, 11 Chapter XIV, states that 
the Rule of 1209 was successively improved at General Chapter meetings 
yearly at Portiuncula by new regulations. As the friars grew in 
number, and as situations called for details of a Rule of life, more 
regulations needed to be added to the general discipline. Jacques 
de Vitry in a letter written in Genoa in 1216 says 
The men of this Religion with great fruit assemble 
1Analekten fur Geschicht des Franciscus von Assisi (Tubingen 
and Leipzig, 1904), pp. 88-89. 
every year at a determined place that they may re-
joice in the Lord, and take their meals and by the 
Council of good men they make and promulgate holy 
statutes which are confirmed by the Pope.l 
In Second Celano is recorded: 
He [Francis] for a general commonition in a certain 
chapter, caused these words to be written: 'Let the 
Friars take care not to appear gloomy and sad like 
hypocrites, but let them be jovial and merry showing 
that they rejoice in the Lord. t2 
This passage is literally found in the Rule of 1221. 
Again the "Legend of the Three Companions" says: 
At Whitsuntide, all the brethren assembled unto and 
consulted as to how they might best observe the Rule. 
Moreover, St. Francis gave unto them admonitions, 
rebukes and precepts according as seemed good unto 
him by the counsel of the Lord.3 
In Chapter IX is recorded: 
For he, St. Francis made and essayed diverse rules 
before he made that which he at last left to the 
Brethren.4 
During the years 1209 - 1220, while Francis was away on mission 
visits and Crusades, certain events seem to have occurred which made 
Francis decide to revise the Rule. 
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Jordanus of Giano is our source for this information in his Chron-
icle in the Anelekta. Those left in charge of the brotherhood at home 
while Francis was on the Crusades seemed to have relaxed some articles 
of the Rule. Jordanus describes how Francis, on his return, decided 
1As quoted in Bohmer, p. 98. 
2II Celano, Vol. II, Chapter 91. 
3Legenda Trii Sociorium. 
4Ibid. 
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that further specific articles would have to be added to the formerly 
rather general admonitions and regulations: 
And thus the disturbers, with the help of the Lord, 
being kept down, he reformed the Order according to 
its statutes. And the Blessed Francis, seeing that 
the Brother Caesarius of Spires was learned in the 
Holy Word . . . . he charged him to embellish with 
texts from the Gospel the Rule which he himself had 
written. 1 
Thereafter, several other accounts of General Chapters record at-
tempts to bring more organization into the Order. Pressure seems to 
have been brought to bear to bring the Brotherhood into conformity with 
the orders of St. Augustine, St. Bernard, and St. Benedict. The 
"Speculum" confirms this (LXCIII) as do the accounts of Bartholomew of 
Pisa (Liber Conformitatis)~ On these occasions, St. Francis repeatedly 
answered that he was called to walk in the way of complete simplicity, 
following only the Gospel. One of the most heated of the Chapter meet-
ings appears to have taken place at Portiuncula in 1219. After this, 
more detailed organization seems to become part of the Order. This is 
corroborated by the record of a Papal Bull (Honorius II), September 
22, 1220, which says in part: "To the Friars and Custodes of the Friars 
Minor: One year of novitiate is introduced in conformity with other 
Orders, after which no one may leave the Order . 11 
Furthermore, the Rule of 1221 gives much authority to the ministers. 
Before this, authority had been vested completely in the Friars, voting 
individually and all with equal authority. 
l .. 8 Bohmer, p . l 0 . 
2 Analekta, Chapter IV. 
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Scholars have reconstructed the pragmatic evolution of the "First" 
Rule, and the fact that it was adopted at the General Chapter meeting 
in 1221, where for the last time all the friars convened. It was 
certainly in use in the autumn of that year, for there was held in 
Ausburg in the fall of 1221, a Provincial (local) Chapter meeting 
at which the "First" Rule was read as in effect. 
The Rule of 1221 is called the Regula' Prima by all older Franciscan 
writers. It is also mentioned as the Regula Non Bullata because it 
was solemnly confirmed by Papal Bull. We have many records of the 
Rule of 1221, some of which have outstanding discrepancies. The de-
tails of these are a matter for specific Franciscan scholarship, but 
they do give clues to the viewpoints of chroniclers and the biases of 
certain groups. 
The Rule of 1221 consists of twenty-three chapters, some of which 
are composed almost entirely of scriptural texts. The beginning para-
graph says: "Brother Francis promises obedience and reverence to our 
Lord Pope." 
Since Innocent died in 1216, this section may be considered to 
have been incorporated from the original Rule. Chapters iv and xviii of 
the 1221 Rule provide for details of organization, which certainly did 
not exist in 1209, therefore these chapters are later. Chapter vii 
on working and service is probably from the primitive Rule, because 
of its command "not to be chamberlains, nor cellarers, nor overseers 
in the houses of those who they serve." This could not have been a 
necessary command as late as 1221. 
One odd detail is that neither Thomas of Celano nor Bonaventura 
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mention this second Rule of 1221. The reason for the omission of this 
piece of history lies in the life of the Order. It is clear that both 
biographers preferred to ignore sections of the history of the Order 
which showed disagreements, or quarrels within the early group. 
iii. The Rule of 1223 
Bonaventura is our source for details concerning the formation 
of this Rule. l The "Speculum'' and II Celano also mention this particu-
lar Rule. It is stated by these historians that Francis together with 
Brother Leo and Bonanzo of Bologna went to Ponte Columbo, a beautiful 
wood-covered hill near Rieti, where after fasting, Francis "caused the 
Rule, the result of his fervent prayers to be written down by Brother 
Leo as the Holy spirit dictated." 2 The accounts of Bonaventura and 
the Speculum declare that the Rule was then given to Brother Elias, 
who lost it. Since it was known at this time that Elias was not at 
one with Francis on all details of the Order, it is possible that he 
lost it deliberately! However, Francis had the Rule rewritten. It 
was at this time that the Spiritual branch of the Franciscans was be-
ginning to find itself at odds with the rest of the brethren. The 
rewritten Rule of 1223 was solemnly confirmed by the Bull Solet Anuere 
of Honorius Irr3 on the 29th of November, 1223. 
Bonaventura adds, and so do other writers, that it also was 
l Chapter ii, p. 155. 
2Ibid. 
3Bullata Franciscana I, 15. 
"approved by the Bull of the Highest Priest, Jesus Christ, by the im-
pression of the Stigmata, in 1224." 
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It is this Rule of 1223 which the Friars Minor still observe. It 
is referred to by Franciscan scholars as the Regulata Bullata.or Regula 
Secunda. From what has already been discussed, it may be gathered that 
this Rule represents a more developed discipline for the Order than 
either of the previous Rules. Written in a period of disagreement with-
in the ranks, this rule naturally does reflect some of the beginning 
changes. The Rule also expands on provisions for disobedience. The 
Opiscula San Francisci (Quaracchi, 1904) 1 is a letter which St. Francis 
reportedly wrote to Elias in which he proposes that a chapter be added 
to the Rule taking care of brothers who sin against it. Francis re-
portedly suggested that "if any brother sin and owned it, they (mini-
sters or priests) have absolutely no power of enjoining any penance 
save this: 'go and sin no more. ' 112 
Gregory IX in the Bull Quo Elongati 1230, states that he knew the 
intention of St. Francis with regard to the Rule as he had assisted 
the latter when he wrote it, and helped to obtain its confirmation. In 
this Rule is the passage of evangelical prohibitions, Book IX 3, which 
is not found in the last Rule, and the Speculum, says that the ministers 
"caused it to be removed II We do not have other corroboration of 
this point. However, the variations in detail of the individual rules 
are first-rate source material in the documenting of the history of 
1Epistle ii, p. 108. 
2Ibid. 
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the first years of the Orders. 
This 1223 Rule is contained in the Bull nsolet Annueren and begins 
as follows: 
The Rule and Life of the Minor Brother is this: 
namely to observe the Holy Gospel of Our Lord Jesus 
Christ by living in obedience without property and 
with chastity. 
The Rule promises obedience to the Pope and his successors, and thus 
lays a solid foundation of unity with the church. It gives particular 
directions concerning reception, profession, and the vestments of the 
brothers. They are forbidden to wear shoes, if not compelled through 
necessity (Ch. ii.). 
The brothers are to fast from the feast of All Saints until the 
Nativity of the Lord, during Lent, and every Friday. There are a con-
siderable number of commandments about the behavior of the brothers 
while on worldly duties. They are forbidden to ride on horseback unless 
compelled by necessity or infirmity (Ch. iii). 
Another chapter prohibits them from receiving either coins or money, 
either themselves or through an interposed person. However, ministers 
and custodes are to take care of the friars according to places and 
times and circumstances, which indicates that these charge individuals 
must handle some sort of worldly goods. 
To banish idleness, Francis insisted on the necessity for all 
brothers to work and work hard. This is the chapter which interprets 
the standard of hard work: 
For those brothers to whom the Lord has given the 
grace of working, that they must work in such a 
way that they do not extinguish the spirit of 
prayer and devotion to which all temporal things 
must be subservient. 
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The rewards of labor may be received as gifts, of any kind except 
coins or money. 
The ideal of poverty for the Order is maintained in Chapter vi. 
The brothers shall appropriate nothing unto them-
selves, neither a house nor place nor anything. 
And as pilgrims and strangers in this world, let 
them go confidently in quest of alms. This my 
dearest brothers, is the height of the most sublime 
poverty, which has made you heirs and kings of the 
Kingdom of Heaven: poor in goods but exalted in 
virtue. 
Then comes an appeal for the confidence and love of brother for 
brother: 
For as a mother nourishes and loves her carnal son, 
how much more oupht one to nourish his spiritual 
brother?(Ch. vi) 
Chapter viii is concerned with the organization of the Order under 
a Minister General who is to be servant of the whole group. At the 
death of the Minister, the provincial ministers and custodes must elect 
a new Father Minister at the General Chapter meeting at Whitsuntide. 
The General Chapter at which provincial ministers convene is to be held 
every three years or at shorter times. 
The chapter on preaching is of particular importance and interest: 
The brothers are forbidden to preach in any diocese 
against the will of the Bishop, and unless they are 
approved by the Minister General. Brethren must 
preach for the utility and edification of the people, 
announcing to them advices and virtues, punishment 
and glory (Ch. ix). 
Obedience is the concern of Chapter x. Ministers "shall visit and 
admonish their brothers, and humbly and charitably correct them." The 
brothers must remember, however, that before God they have renounced 
their own wills. 
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Chapter xi, on Chastity, forbids the brethren to have any sort of 
''suspicious 11 intimacy with women, and by this term was meant apparently 
any sort of meeting at all. They are not allowed to enter monasteries 
of nuns, except by those whose special permission has been granted by 
the Holy See. They may not be godfathers of men or women. 
The twelfth and last chapter is possibly the most interesting of 
all. It deals with the brethren who wish to go among the Saracens and 
infidels for which purpose they must obtain permission from the minis-
ters who must obtain permission from the Pope, "so that we may observe 
the poverty and humility of the Gospel of Our Lord Jesus Christ which 
we have firmly promised." 
This 1223 Rule still perceives Francis as the loving father of the 
Order. Celano II (ii 158) says: 
This rule he declared to be for his brethren the 
Book of Life, the Hope of Salvation, the Marrow 
of the Gospel, the Way of Perfection, the Key of 1 Paradise and the Covenant of an eternal alliance. 
Nicholas III speaks in the same way: 
This Rule is founded on the words on the Gospel. 
It has its force from the life of Christ. It is 
confirmed by the words and deeds of the fathers 
of the Church, the apostles.2 
Throughout Franciscan literature the Rule is spoken of in unvary-
ingly favorable terms. It is almost impossible to measure the influence 
of its discipline, formal and informal. Suffice it to say that its regu-
lations form the very fabric of Franciscan tradition, and its provisions 
1A Copy of the Third Order Rule, American Congregation of Francis-
cans. 
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remain, in spite of social change, remarkably intact through many ages. 
2. A Chronological History of Developing Franciscan Legend 
Thus far, the Franciscan legend has been traced during the lifetime 
of Francis, and through the years immediately following his death. Some 
of the contemporary manuscripts we now possess; and there are some whose 
existence we postulate by inclusions of material in later compilations. 
As in the history of the writing down of the Synoptic Gospels, 
there was in Franciscan tradition much oral transmission, much collect-
ing of episodes and stories, and a variety of pieces of biography travel-
ing to many places. Therefore the history of the development of Francis-
can legend must of necessity be an hypothesis, based on careful scholar-
ship and the ever-increasing supply of manuscripts of the period. 
In the preceding chapter, we postulated events which happened imme-
diately after the death of Francis in 1226. The three companions and 
the small band later to be known as the "Spirituals" seem to have with-
drawn from the mainstream of growing Franciscan popularity and prosperi-
ty. As a minority who continued to insist on the absolutes of poverty, 
chastity and obedience, they left the universities and towns of Italy 
and formed small communities in the lonliest parts of the Appennines. 
The companions did indeed come forth with volumes of material which pro-
vided much of the new writing in Celano II. But after 1246, they seem 
to have withdrawn even more. Their remote life was doubtless responsi-
ble for the long continuance of oral tradition in passing on stories of 
Francis, and for the late flowering of the legend. 
The 11 Spirituals 11 in their mountain retreats found themselves in 
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three main communities: one in Provence under the leadership of Jean 
Pierre Olivi, one in Tuscany under Ubertino da Casale, and one in the 
Marches of Ancona led by Angelo Clareno. Of the three it is the last 
which deliberately treasured and collected the history of Francis, and 
which most fully recorded its own community life. 
The fifth book of Clareno 1s 11 Historia Septum Tribulationum" 1 is a 
vivid and accurate source for descriptive accounts of life at Ancona. 
The extremist views and revolutionary actions of the band caused them 
often to be imprisoned, fined, exiled and forbidden the Sacraments. The 
one vision which kept them alive and courageous was the hope of passing 
on the stories of the early days, and the true ideals of the original 
Order. It is certain that at the Marches of Ancona the tradition of 
the original Franciscans was passed on to the next generation of friars: 
men like Conrad of Offida, James of Massa, James of Fallerone, and from 
them to Angelo Clareno, John of La Verna, Ugolino of Monte St. Maria and 
others. 
What we possess today from these isolated mountain orders is a num-
ber of collections and compilations of much earlier accounts and stories. 
In some cases we possess early documents; in some cases we possess col-
lections brought together much later, but incorporating whole sections 
of much earlier date. The problem of Franciscan study is to identify 
which are original accounts, and which later addition, and to date if 
possible the compilations we now have. 
1
clareno 1s History has been published by Fr. Ehrle in the Archiv 
fur Litteratur und Kirchengeschichte II, (1885), pp. 287-327. 
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i. "Legend of the Three Companions" 
The "Legend of the Three Companions," mentioned in Chapter IV, is 
no longer considered by contemporary Franciscan scholarship as actually 
the work of the companions. The only original section of the account is 
the letter which is a preface to the work itself. Therefore, we must 
conclude that the "Legend" is a later compilation. 
For the most part, this collection dates from the first decade of 
the fourteenth century, although it has been proved to contain some of 
the original text of manuscripts written by Brother Leo and now lost. 
However, the "Legend of the Three Companions" still remains our best 
source for many earlier accounts originally written by those first mem-
bers of the band. These accounts we may never possess; therefore, this 
collection, embroidered though it may be by legend of a later date, is 
still primary source material for writings of the first-generation Fran-
ciscans. 
The best editions of the "Legends" are that of the Bollandists and 
the English translation of the "Legenda" by E. G. Salter. 
The "Legend of the Three Companions" was known to Wadding but like 
the First "Life" of Celano, it was not printed until 1768 when it was 
published in the "Acta Sanctorum." Amoni published an unreliable text 
in 1880, but the first scholarly text was published by Faloci-Pulignami 
in Foligno in 1898. A similar text is to be found in the seventh volume 
of the "Miscellanea Francescana." 
The "Legend" is an incomplete and mutilated work, which was prob-
ably amended during the period just after the split in the Order. There 
have been a number of attempts to reconstruct the work as it might have 
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been in its original text. Among these attempts was that of Melchiorri, 
(Leggenda diS. Francesco Scritto Dalli Suoi Campagni), published by 
Recanti in 1856, and that of Marcellino da Civezza and Teofilo Domin-
chelli, (Leggenda di S. Franciesco) published in Rome in 1899. 
There appear to be three separate sections of the 11 Legend, 11 stem-
ming from three separate periods, and probably from at least three sepa-
rate authors. The dates of the earliest section may be established by 
the parallels with Celano I and II, of which there are a considerable 
number. 
The seventy-four chapters of the 11Legend 11 may be divided into the 
following three sections: 
l. Chapters 2-60 contain a full account of the 
earliest years of St. Francis' life, down to 
the division of his followers into three orders. 
The best estimate of the time of this division 
is between 1212-15. 
2. Chapters 61-67 present a completely different 
point of view, which suggests a different 
writer. The style is less simple. Content is 
concerned with details about the government of 
Order, and the viewpoint is more that of the 
Conventual than the Spiritual group. There is 
consistent praise of Ugolino, and there are a 
considerable number of inconsistencies. An ex-
ample of these is the statement that Francis 
obtained permission from the Pope to build a 
monastery, although other early documents pic-
ture Frands as unalterably opposed to the Order 
owning buildings. 
3. Chapters 68-74 are considered by most scholars 
to be later. They treat of the canonization of 
Francis after his death, the episodes of the 
imposition of the Stigmata, and the details of 
the Indulgence of Portiuncula. 
There is scholarly disagreement as to the relationship between 
Celano I and II and the "Legend." In the early twentieth century it 
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was discovered how many close parallels existed between Celano and the 
"Legend." Burkitt, on the occasion of the 700th Anniversary of the 
death of Francis, did a brilliant piece of textual analysis of early 
works, and concluded that the writer of the "Three Companions" had bor-
rowed from Celano. "The use of Celano I by the 13 Socii 1 is impossible 
to deny," Burkitt says. Again he stated his case: "We have here a case 
of direct literary borrowing. It is not a case of relating the same 
1 
events or of using a common source." 
The directly opposite view was taken by Moorman, and supported by 
Little. The beginnings of their reconstruction of transmission of 
stories was found in the research of Sabatier. By study of parallel 
passages, it was found that the "Legend" usually provided the fuller 
account. Moorman says: 
I believe that a detailed comparison of the parallel 
passages in the Vita Prima and the Leg. 3 Soc. will 
show that, though Celano may not be borrowing direct 
from the "Three Companions," yet that the Legenda 2 
represents the earlier tradition and Celano the copy. 
This decision was based partly upon a pattern of writing found in 
Celano. The latter had a habit of copying out a section from the 
11Legenda, 11 then making a short commentary upon it. He (Celano) also 
edited out certain paragraphs, leaving the meaning somewhat broken from 
the full story in the "Legend. 11 
Little bases his agreement with Moorman upon different grounds. He 
judges the age of the two works upon the rythms of medieval style which 
1seton, Pp.26l-262. 
2 Moorman, p. 74. 
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they represent. He found that Celano was written in a later, more 
rhythmical, more stylized medieval manner and therefore theorized that 
the rougher "Legend" was earlier. He says: 
If one document uses the rhythms which were generally 
regarded as marks of good style in the middle ages, 
and another version of the same story does not use 
those rhythms, the probability is that the rhythmical 
version is derived from the unrhythmical rather than 
vice-versa. No medieval writer would deliberately 
change1what he regarded as a good style into bad style. 
Moorman adds the extra possibility that there may have been a fore-
runner of the present "Legend 11 as it now stands, and that Celano borrowed 
from his early work: 
Of course Celano did not know the Leg. 3 Soc. in its 
present form - - but there does seem to be reason 
for believing that the Leg. 3 Soc. is based on the 
written sources which Celano collected for his Vita 
Prima and left in the friar's library at Assisi after 
he had finished with them. 2 
We, in this study, would agree with this final theory of Moorman, 
except that we would add also to the early source material used by 
Celano was used also in his Second Life. The theory of this study, fur-
ther developed in Chapter VII is that there existed a body of anecdotal 
material, possibly an original "Legend of the Three Companions," which 
has been lost, and which was used to form the later 11 Legend" as well as 
being used by Celano in both his Lives. 
1Little, "Some Recently Discovered Franciscan Documents," in 
Essays in Commemmoration, p. 15. 
2 Moorman, p. 75. 
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ii. The "Speculum Perfectionis 11 
The "Speculum" is possibly the most discussed of all Franciscan 
compilations, and the one which has caused the most scholastic alterca-
tions in the earliest twentieth century. Below in Chapter VI, the re-
search of Sabatier into this work and the discovery of early legend 
material which resulted, is recounted. 
Later scholarship of this century has proved beyond any possible 
doubt, that the rrspeculum" is not, as Sabatier thought, an authentic 
early work by Brother Leo, but a compilation dated possibly one century 
later. It is equally certain that the "Speculum" is based on original 
documents written by Leo, which we do not at the present time possess, 
many of which were written before 1246, and used by Celano in his Sec-
ond Life. 
The close approximation of the 11 Speculumn to the second part of the 
Second Life shows that both documents used identical sources. However, 
since we do not possess these sources, we can only conjecture as to 
their content. Our new knowledge in this century of the growth of the 
Franciscan legend is based in part on detailed analysis of the 
nspeculum,n and of the contemporary manuscripts discovered while trying 
to establish the date of the nMirror.n A cross-referencing of the lat-
ter collection with Celano II has been the life-work, not only of 
Sabatier, but of Little, and more recently Moorman. With each decade, 
scholars uncover a bit more of the process by which legend is built and 
transmitted. Further analysis of the nspeculumn is contained in a later 
section of this thesis. 
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iii. The 11 Legenda Antiquan 
One of the discoveries of Franciscan scholarship of this century is 
a very early collection of Fragments of the Franciscan stories called 
the nLegenda Antiqua. 11 This short collection contains 148 chapters, all 
of which have parallel accounts or stories or in the biographies of 
Celano. But the author of the 11 Legenda Antiqua" seems often to produce 
an account earlier than either of the other two. 
iv. The Phillipps Manuscript 
This document is a collection of ndeedsn of St. Francis which close-
ly parallels another compilation, the"Actus." It almost seems to be more 
complete than the"Actus"is many of its accounts. This raises the prob-
lem as to whether the more complete version is earlier, or later and 
more embroidered. This manuscript was purchased by A. G. Little, who 
bought it at the Phillipps Sale in 1910, and published it in 1914 in 
the collection of the Society of Franciscan Studies. The original manu-
script is now in the Bodleian Library at Oxford University. 
v. The nActus Beati Francisci et Sociorum Eius" 
In addition to the "Legenda Trii Sociorum" and the "Speculum Per-
fectionis," the major early compilation on which later legend was built 
was the "Actus Beati Francisci et Sociorum Eius." This work is not an 
attempt at continuous biography, but a large collection of episodes and 
stories, some concerned with Francis and some with his followers. 
The "Actus" (as it will be referred to in this study}, is a source 
collection of inestimable value, because it was obviously compiled 
early in the thirteenth century and added to in successive decades. 
118 
Although the material contained in its anecdotes is clearly not all of 
one period, the content of most of the stories is early and the embel-
lishment provides clues as to the process of legend-building. A further 
reason for the unique importance of the "Actus 11 is that it was the basis 
for the later "Fioretti, 11 the "Little Flowers of Saint Francis. 11 
There exists no manuscript of all the chapters of what must have 
been the original text of the "Actus." Sabatier, who did extensive 
studies on the work, included sixty-six chapters in his edition, but 
added four more from a manuscript known as "Vatican Manuscript 4354, 11 
which obviously belonged originally to the text. (The science of textu-
al reconstruction is carried out with reference to special forms and 
terms used in the manuscript, plus contextual meanings, and references 
to persons and places and events contained in the work under considera-
tion.) 
Thirty years after the Sabatier edition of the "Actus," Little 
found other chapters possibly belonging to the work in a manuscript 
originally called by his name, now in the Bodleian Library at Oxford 
University. This is the Phillipps Manuscript, described above on page 
117 which has been published in the collections of the Society of 
Franciscan Studies. 
Sabatier, Little, and Moorman, as well as other scholars agree 
that the "Actus" is built out of two earlier sources, neither of which 
we possess. These two sources are of different centuries. One source 
is focussed upon the doings of Francis and his companions; the second 
is later, and is concerned with the history of life in the community at 
Ancona, which may be dated a century or so after the first source. 
119 
The connnentary of Sabatier upon the two sources of the "Actustt says: 
In spite of the similarity of style, two very dif-
ferent hands have worked on the Actus . . . One of the 
most striking characteristics of the first is the in-
tensity of life which runs through it. The saints are 
real saints already on the way to heaven, but they are 
still on earth: we see them and hear the sound of 
their voices. But as soon as we reach the friars of 
the Marches we find ourselves face to face with differ-
ent beings: they have each a name, but we feel that 
these names are only a concession to our intellectual 
weakness, for they have all the same expression, the 
same voice, the same visions. They are no longer here, 
on earth, by our side, but we see them bathed in mysteri-
ous light, eternally rapt in contemplation.l 
The two parts of the "Actus" separate themselves without much dif-
ficulty, and there is little scholastic disagreement as to which is late 
and which early. Roughly those chapters which are early are generally 
conceded to be as follows: 
Numbers l-8; 10-15; 17-21; 23-46; 59; 62-4; 67; 71-2. 
The stories in these chapters concern Francis and many of his com-
panions of the early years. They reflect the informality and simplicity 
of the beginnings of connnunity life. They quote from the Rule of 1221, 
and this in itself is an indication of date of the original stories, 
since certain material of the 1221 Rule was removed in the finalizing of 
the 1223 version. Another important piece of evidence in support of 
early dating of some "Actus" chapters is quotation from the "Testament" 
of Francis. The latter document early became unpopular because of its 
rigid stand on poverty and discipline. The non-Spiritual branches of 
the later Order would never quote from it as a source, even as early as 
1Paul Saba tier, (ed.), "Actus Beati Francisci et Sociorium Eius," 
in Collection D1Etudes et de Documents sur L1Hostoire Religiouse et 
Litteraire du Moyen Age, IV. Paris, 1902, pp. iv-v. 
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1300, and quotations from the "Testament" are not usually found in any 
later documents. 
The early section of the "Actus" seems to be the work of one author. 
We know little of him, except that he feels inimical to Brother Elias, 
because he feels the latter is a betrayer of Francis' ideal of Poverty. 
We also know that this writer has an intimate knowledge of the neighbor-
hood of Assisi, and that he was closely associated with the early life 
of the Order. He uses such phrases as "in principia Ordinis" and 
"vivente Beato Francisco" (in Chapters 3, 4, 8, 14, 19, for example). 
He is also familiar with the earlier stories of Francis which appear in 
first and second Celano and in the biography of Bonaventure. 
Who is the author of the "Actus," or at least of the stories behind 
the "Actus?" We can only make a calculated guess. Chapter 9 of the 
"Actus" says: 
This story Brother James of Massa had from the mouth 
of Brother Leo, and Brother Ugolino of Monte S. Maria 
from the mouth of said Brother James, and I who have 
written it from the mouth of Brother Ugolino, a man 
worthy to be trusted in every way. 1 
Chapter 16, the story of Francis consulting with Clare and Sylves-
teras to his career and the course of his future actions, gives as its 
authority the fact that the account was given by a messenger present at 
the episode to James of Massa. 
The name of Brother James comes up frequently in many chapters. 
Ugolino of S. Maria, described as the author of Chapter 73, makes it 
clear that he has relied for his source material on the testimonies of 
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James of Massa (he does not say whether these testimonies were oral or 
written). 
Therefore it seems reasonable to assume that the early stories on 
which the "Actus" was based were written or told by James of Massa, who 
collected them as part of his work at Ancona. If James did not write 
them down in final form, he at least must be counted as chief of the 
"transmitters" of the stories, which turned gradually into legend as the 
years went on. 
James of Massa was not a priest, but a layman, and an enthusiastic 
11Spiritual. 11 He was an educated person, a man of letters, and with 
theological background. Wadding says of him: 11mirum in modum data est 
ei cum scientia intelligentia scripturarum et praescientia futurorum." 1 
James is known to have been a personal friend of Leo, Masseo, Giles, 
Simon and Clare. 
Until new documents are discovered, it will not be possible to 
prove whether James was the teller of these accounts to others, or 
whether he himself wrote them down, or whether he dictated them (as was 
a popular method in this period) to Ugolino. Ugolino is known to have 
died in 1300, which means that the work on the collection of the early 
11Actus" stories probably was done around 1265. However, James was an 
actual member of the first Franciscan communities, and may have had a 
desire to put down accounts of Francis' life about the time when his-
torical biographies began to embroider the real happenings. 
The "Actus" seems to have been actually written down and compiled 
1Luke Wadding, Annuales Minorum ad Annum, 1256, IV, p. 11. 
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somewhere between 1322 and 1328 according to the concensus of scholars 
who have studied its chapters. John of La Verna who died in 1322 is 
spoken of in the stories in the past tense, which is one way of dating 
the work. It was a number of years later that fifty-three chapters of 
the 11Actus 11 were translated into Italian and published as the 11 Fioretti 
di San Francisco, 11 with other material added (see discussion of the 
11 Fioretti11 immediately below). 
Many of the accounts of the 11 Actus 11 are to be found in other early 
source materials. Particularly in the first and second lives of Celano 
we find parallel stories. But the 11Actus 11 provides us with source ma-
terial of a special variety. It has a quaintness, an added amount of 
detail and specificity often, and a dramatic insistence on the simplic-
ity of the Franciscan way of life, which no other document hands down 
to us. 
vi. The 11 Fioretti di San Francesco 11 
This collection of stories about Francis and his followers is prob-
ably the most famous book in Christian literature outside of the Scrip-
tures. It must be classed as a collection, because scholars have proved 
that its material came from many sources of many centuries. 
The 11 Fioretti11 was translated into Italian from the earlier Latin 
collection, the 11 Actus . 11 Accounts of the friars Bernard, Leo, Giles, 
Angelo and St. Clare are contained in the original material, so that 
some companion at Ancona must have written the early fragments. James 
of Massa is the most likely author. The 11 Little Flowers 11 is certainly 
not the work of one century. The embroidered nature of the content, and 
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the changing of viewpoint throughout its chapters is indicative of many 
hands in the composition. Its accretion of legend from many decades 
and many authors is a useful example of the "snowballing" of legend. 
Since the "Actus" was probably compiled between 1322 and 1328 
from stories existing in earlier accounts, the "Fioretti" must have 
been brought together in the last quarter of the fourteenth century. 
The earliest "Fioretti" manuscript which we possess is dated 1396, but 
it is not only possible but probable that earlier collections of 
stories were compiled through the fifty intervening years. 
The authorship of the "Fioretti" is a subject much debated among 
Franciscan scholars. F. Luke Wadding, the learned Irish seventeenth-
century author of the "Annales Minorum," (1623) and commentator of 
note, maintained that F. Ugolino da Santa Maria was the sole author of 
the work. 
Ugolino is frequently quoted both in the "Actus"and the "Fioretti" 
as the authority for a number of the accounts. However, later scholars, 
including Sabatier, having traced the complicated history of the collec-
tion, took the view that Ugolino was more an editor than an author, and 
that he selected from earlier accounts, certain stories which had con-
tinuity and relevance. 
This latter critical viewpoint has been upheld by Moorman, Engle-
bert, and other contemporary Franciscan students. Cross-referencing of 
individual stories appearing in several manuscripts showed that the 
"Fioretti" was not all of "a piece," not even all of one period. It 
varies considerably in viewpoint, and is even occasionally inconsistent 
in detail. 
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The editor or editors of the "Fioretti" have a recognizable ap-
proach and goal in their selection of stories. They probably were 
friars of Ancona, and since this Province supported the Spiritual 
branch of the Order, they emphasized tales which would strengthen a 
literal interpretation of the teachings of Francis, as opposed to inno-
vations later introduced by Elias and his associates. In fact, in 
Chapter 47 Elias is criticized as untrue to Francis, and even Bonaven-
tura is attacked as not a loyal follower. 
Conclusion 
This chapter has explored the growth of Franciscan legend, start-
ing with the early rules of the Order and proceding to the first docu-
mentary records which we possess. The early division within the Order 
between "Spirituals" and 11 Conventuals 11 created separate goals and stand-
ards within Franciscan groups, and resulted in two different kinds of 
histories of Francis and his teaching. This fact of the dual interpre-
tation of Franciscan life is a basic influence in the growth of later 
legend. 
CHAPTER VI 
TWENTIETH CENTURY FRANCISCAN SCHOLARSHIP 
Throughout the centures, between the thirteenth and the twentieth, 
stories of Francis, his life and teaching, continued to be written down 
and circulated. In the twentieth century, a new interest in Franciscan 
research brought fresh inquiries into the legends about the saint. This 
chapter examines the background of twentieth century Franciscan legend 
research, and reviews the manuscript discoveries and major documentary 
explorations which have taken place from 1900 to the present time. 
For five centuries after the death of Francis in 1226, the Life 
written by Bonaventura in 1261 remained the official and most widely 
read biography. This was largely because of Bonaventura's tremendous 
prestige as a Church historian, saint, and scholar. 
There were, however, a number of marginal Franciscan documents 
which continued to be both popular and credited. After 1504 a quaint 
collection of anecdotes called the "Speculum Vitae 11 or "Mirror of a 
Brother Minor's Life 11 became available in printed 'form. No one knew 
its author or the century of its creation. The stories from our con-
temporary point of view are late and imaginary. 
The standing of the 11Fioretti 11 in the sixteenth and seventeenth 
centuries is significant. It existed in an old-fashioned Italian, and 
was most popular among the masses of church folk, who circulated it 
from home to home as devotional reading. It was not taken seriously by 
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any of that period's scholars whom we are able to identify either as 
translators or publishers. 
l. Fore-runners of Twentieth Century Scholarship 
No attempt at serious scholarship on Franciscan materials was made 
until two centuries ago. In Vol. II of the October, 1768, issue of 
"Acta Sanctorum" the Bollandist Fathers published their first studies 
of St. Francis, Celano I and the "Legend Trii Sociorum." The former 
was written in 1228-9, and the latter about 1246, so a five hundred-
year lapse occurred between writing and publishing in a printed volume. 
These works aroused considerable interest, so rnuch so that Rinaldi, 
in 1806, brought out the Second Life of St. Francis written by 
Celano in 1247. The Rinaldi text was followed by one printed by Amoni 
in 1879, which is thought to be a more careful version. 
It is not surprising that the first materials to be published, 
were issued to support the strong Orders and to fulfill the churchly 
picture of the Saint. The Conventuals, as the large organized groups 
l 
of Franciscans were called, naturally favored materials which empha-
sized the Church connections, the missionary evangelism, and the world-
wide organization of the Franciscan movement. 
As the nineteenth century drew to a close, however, the cause of 
the Spirituals began to be supported by the appearance of a number of 
early documents which emphasized the insistence of Francis on rigid 
1In opposition to the Spirituals, or Zelanti, the more rigid 
branches of Franciscans, who were recognized as a legitimate order in 
1363. 
poverty, the simplicity of the original Rules, and the enthusiasm of 
the early absolutist communities at Ancona and elsewhere. 
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It is to the Spirituals down through many centuries that we owe 
the dogged preservation of original manuscripts, even to the hiding of 
their rolls and notes in convent cupboards, and the passing of records 
from one generation of 11 Zelanti 11 to another. Here again, we are re-
minded of the early centuries of Christian church life. 
Modern concern with the Spirituals began with Cardinal Ehrle, a 
German prelate who found and published many documents which he recog-
nized as of Spiritual authorship. These he reprinted in the 11 Archiv 
Fur Literatur-und Kirchengeschichte 11 during the years 1885-88. Ehrle 
published also the writings of Ubertino de Casale and Angelo Clareno, 
plus many manuscripts actively used in the Franciscan monastery at 
Avignon. The fact that these latter documents had remained in one 
monastery, had been recopied faithfully, and had been read tradition-
ally to one generation of monks after another is responsible for their 
transmission in their original state. An enclosed monastic Order is a 
more faithful preserver of documents than generations of popular com-
pilers and transcribers! 
Ehrle also printed a number of writings which had appeared at the 
time of the Council of Vienna (1311) when details of the organization of 
the Orders were under consideration. Ehrle had certain objectives in 
view in his extensive publication of early documents. First, he of 
course wanted to undergird the Spiritual cause with support of his-
torical material. Second, he was most eager to differentiate between 
the Zelanti and the Fraticelli in Franciscan life. While popular 
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opinion tended to confuse the two groups, Fraticelli actually were 
wandering bands of fanatics who adopted the Franciscan name, were 
filled with a wild enthusiasm, but did not keep the exact Rule nor wear 
the habit or cord of Francis. They were actually extreme opposites of 
the Spirituals who followed the original hard Franciscan disciplines; 
Ehrle hoped by the reissuing of early material to make this clear. 
The Bollandist Fathers did not favor any branch of the Order, but 
put scholarly considerations first in their selection of material. 
They tested documents for authenticity and originality of course. How-
ever, they did tend to preserve the dignity of Francis as a major Saint 
of the Church, and to discard or omit material which showed the rougher 
side of Francis' nature or his more than occasional unconventional be-
havior! 
The Bollandists accepted the authenticity of Celano I and 3 Socii 
but discarded the ''Speculum Vitae'' because much of its material was 
obviously of fourteenth century or later origin. 
The Conventuals of the eighteenth and nineteenth century continued 
to take a vigorous interest in the accounts of Celano and the com-
panions. Some selection and editing continued to be part of the 
publishing process. One outstanding scholar of the period is Papini 
(1751-1834), Governor General of the Conventuals, who republished con-
siderable material but tended also to eliminate undignified episodes. 
He apparently did not wish to own as Father of the Order a Saint who 
sang lustily to the Sun on his death-bed, or who preached to the people 
of Assisi in his under-drawers! 
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2. Sabatier 1 s Early Work 
It was not until the last decade of the nineteenth century and the 
turn of years into the twentieth that any real attempt was made to ex-
plore behind the records of Celano. All the other known documents were 
thought to be charming but trifling, imaginative, popular and beneath 
scholastic consideration. This situation is an example of the unique 
and peculiar talent of the collective popular imagination to keep alive 
through many centuries the realities of the religious tradition. The 
two traditions Which preserved the original Franciscan message for 500 
intervening years were folk-lore and the Rule of enclosed communities. 
Sabatier inherited the Franciscan problem and adventure directly 
from his Master Professor Ernest Renan. The story is worth recounting 
as an example of the apostolate of the academic life: 
Towards the end of 1884 Renan, after his lecture, 
talking to some of his students said 11 When I began 
to work I dreamt of devoting my life to the study 
of three periods. Blessed be the illusions of 
youth! Three periods! The origins of Christianity 
in connection with the history of Israel, the French 
Revolution, and the marvellous renewal of religion 
realized by St. Francis of Assisi. I have only been 
able to carry out the first third of my programme. 
You, M. Leblond, must write the religious history of 
the Revolution, and you (he said putting his hand on 
Sabatierls shoulder), you shall be the historian of 
the Seraphic Father. 11 1 
Paul Sabatier, a Hugueonot in religious orientation, did not ap-
proach the Franciscan problem from the special point of view of any of 
the Orders. A scholarly researcher, he was able with neutrality to 
1A. G. Little, Memoir of Sabatier (British Society of Franciscan 
Studies, 1924), p. 4. 
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question the testimony of popes and bishops, Church Councils and saints. 
He started back behind Celano, with Francis himself. He questioned the 
bias of every source; he cross-referenced in minute detail. He de-
veloped the first chronological theory of the appearance of documents. 
He appreciated the original character of rough and sometimes undigni-
fied material. He was not afraid to propose hypotheses, even if the 
pieces of evidence to support them were temporarily missing. 
The research of Sabatier thus began with Francis himself. There 
was a small collection of documents compiled soon after Francis' 
death, which appeared to have been written by the saint himself. 
These Sabatier studied in detail, and came forth with the theory that 
there must be more of this contemporary material in convents and 
monasteries. In the decade before the turn of the century, the Subiaco 
text of "De Reverentis" was discovered, and even more importantly, 
"Codex 338" was found in the monastery at Assisi. Although not dated, 
the latter was thought to have been written about 1250. Both these 
manuscripts contained what proved to be original writings of Francis 
himself. 
With this new information, Sabatier approached the first and second 
"Lives" of Celano. Here he uncovered his first clues in the fact that 
large sections of Francis' own writings were omitted from the Celano 
accounts, probably deliberately. More of the original teachings and 
episodes seemed to be present in the "Legend of the Three Companions" 
and even in the previously ignored "Speculum Vitae," although it was 
dated as late as 1504. On this piece of research Sabatier based his 
first "Vie de Saint Francois," (Paris, 1894). This was a landmark in the 
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history of Franciscan study, and the start of a half-century or more 
of brilliant and persistent scholarship in many countries. The "Vie" 
was translated into German, English, Italian, and later in other lan-
guages; new editions appeared almost annually. When other scholars 
became involved, a barrage of academic correspondence began to travel 
from Assisi to Paris, London, Oxford and Cambridge. 
But in this first surge of interest there were still many missing 
pieces. Sabatier's intensive study of the "Three Companions" showed 
that the document he possessed was only a fragment of early material. 
As he concentrated on the accounts of the communal life of Leo, Angelo, 
and Rufino when they first joined Francis' Order, he felt that many 
of the original records of their life together must have been suppressed 
and hidden. 1 He believed that "3 Socii" was the first quarter of a 
much longer work, some of which might still be extant in convents and 
monasteries. 
Thus began one of the most intensive documentary "treasure hunts" 
in the history of theological scholarship. A methodical search of 
libraries,of convents, monasteries, universities and old churches be-
gan, in Italy, southern France and in England where Franciscans had 
early penetrated on missionary expeditions. Although the missing 
sections of the "Legend of the Three Companions" never turned up, many 
other documents did. The hitherto ignored "Speculum Vitae" Sabatier 
pared down to its oldest sections. He removed all of Bonaventura, 
and certain chapters of the "Fioretti," and was left with one quarter 
1Letter printed in Analecta Franciscana, vi, pp. 3-12. 
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the manuscript which consisted of anecdotes which appeared both to 
be original and to be written by contemporaries of Francis. 
But missing sections of accounts caused Sabatier to cling to 
the theory that there must be another document as yet undiscovered, 
which would contain further accounts of the early days. A unique 
scholarly triumph was scored with the discovery, in Paris, of Manu-
script "Mazarin~, #1743," a separate treatise called the "Speculum 
Perfectionis" or "Mirror of the Perfection of a Brother Minor's 
State." Appearing after the publication of Sabatier 1s first edition 
of his "Vie", and fulfilling his predictions as to missing accounts, 
the new document caused a furor in the world of Franciscan scholar-
ship. 
The "Speculum Perfectionis, seu S. Francisci Assisiensis. Legenda 
antiquissima Auctore Fratre Leone, (Nunc Primum Edidit Paul Sabatier, 
Paris 1898)" is the title of the first edition as Sabatier published 
it. Sixty years later, we know that the 11 Speculum" is extant in at 
least ten or twelve manuscripts, but in 1898 this discovery was the 
key to rebuilding the whole picture of early Franciscan life. 
"Mazarine #1743" was copied in 1459, but its last sentence ended 
with the words: 11 Done in the most holy place of St. Mary of Porti-
uncula, and completed on the fifth of the Ides of May, A.D. 1228." 
Sabatier's Preface to the manuscript hailed it as not only contem-
porary, but the earliest document after the writings of Francis him-
self. His comment was: 
This work has been written at a single stretch, less 
than a year after the saint's death ... Brother Leo is 
relating the life of a man whose existence he shared, 
whose secretary, friend, confessor and nurse he was ... 
the work of the master and that of the disciple 
correspond, and are henceforth inseparable.l 
It is a generally accepted opinion among Franciscan scholars 
today that Sabatier 1 s dating of the first writing of the "Speculum" 
cannot be proved, but that his other statements about the work, and 
his premises about its objectives and the circumstances of its compo-
sition, stand as firmly today as they did in 1900. 
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The appearance of the "Speculum" set off a series of explorations 
into early Franciscan writings, and the discovery of an amazing series 
of publications and critical analyses of thirteenth century writings. 
The Bollandist Father Van Ortroy accomplished a thorough form-
criticism of four of the earliest documents, in 1900, when he placed 
the "Legend of the Three Companions" in parallel columns with Celano I, 
Celano II, and the historical accounts of Julian of Spires." 2 This 
proved a most valuable, although time-consuming, piece of research; 
it proved that the "Three Companions" was not written immediately 
after Francis' death, at least in the form in which we possess it. 
It was clear from the comparative passages of the four texts of Van 
Ortroy's study that the "Three Companions" was a "scissors-and-paste" 
achievement, probably of about the middle of the fourteenth century. 
At first, Sabatier 1 s response to the Van Ortroy study was nega-
tive. He still believed that the "Three Companions" contained original 
1Paul Sabatier, ed., Speculum Perfectionis (Paris, 1898), pp. xvii ff. 
2Julian of Spires wrote an early "Vita" of St. Francis which was not 
ever published until ~902, when Van Ortroy printed it in the Analecta 
Bollandiana. This "Vita" dates from 1235 and in many respects follows 
Celano I very closely. 
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material. In this conclusion he was quite correct. He insisted that 
the "Three Companions" represented an original set of documents, and 
that Celano II was a copy from 11 3 Socii" rather than the reverse. 
In this also he has found the support of later scholars. However, 
the Van Ortroy study did force Sabatier to admit that Julian of Spires 
presented an early account which had been used by the author of the 
"Three Companions". He also saw clearly that the author of "3 Socii" 
had drawn upon Celano I. 
The academic discussion went on, with many problems unresolved. 
The correspondence between Franciscan scholars of this period some-
times became quite heated. Later reconstructions of early accounts 
have proved that both Sabatier and Van Ortroy were right in their sur-
mises. If the theory presented by this paper, and suggested at times 
by other scholars, is correct, namely that there must have been a lost 
document, the original of the "Three Companions" accounts, which was 
used by Celano in his second "Vita" and which was behind other early 
accounts, then both Sabatier and Van Ortroy have been justified in 
their theories. At the time, however, they felt themselves to be in 
opposition, and Sabatier found himself on the defensive because he so 
firmly felt the date of the "Speculum" to be 1228. 
The early date proposed for "Mazarine #1743" met with prompt 
opposition from many sources. It was pointed out by several critics 
that certain chapters of the document in question mentioned Brother 
Leo in the past tense (notably the story of the characteristics of a 
good Brother Minor) and must have been written after Leo's death in 
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1271. 1 
3. The Discovery of Manuscripts and Documents 
More definite evidence against the early dating of the publication 
of the "Speculum" appeared with the publication in 1901-2 of the 
Documenta Antiqua Franciscana·, three small volumes edited by Father 
Leonard Lemmens, O.F.M. Although short in number of pages, this manu-
script, which came from Italy, provided vital evidence in the back-
ground details of the "Speculum''. It consisted of the following: 
1. Two tracts which state that they were written by Brother 
Leo himself. 
2. The "Speculum Perfectionis" in another edition, edited again 
by Lemmens. 
3. A documentary commentary stating that all these writings 
came from "Manuscript #1/73" of the library of the Irish 
Franciscan Convent of Santt Isidoro in Rome. 
This Speculum text seemed to be better in details than the 
Sabatier manuscript. It also started scholars on a search for more 
documents containing the "Speculum," since it was clear that it might 
have been re-copied at several monasteries. 
It was the supposedly Leonine writings in the "Documenta Antiqua 
Franciscana" which provided the most valuable textual clues. The so-
called "Scripta Leonis" tied Brother Leo in very closely with the 
writing down of contemporary accounts of Francis and the Spiritual 
1This does not preclude the possibility that this is an early and 
original story, with past tenses interpolated later. It merely helps 
to date the writing down of "Mazarine #1743." 
orders. This "Scripta" consisted of two very important pieces, both 
of which played roles in the scholastic discussions of later decades: 
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l. The "Intention of the Rule," a discourse on the urgent neces-
sity for a rigid interpretation of Francis' original Rule of 
Life for the brethren. (To be referred to in this study as 
the "Intentio.") 
2. The "Words of Francis," reported quotations and admonishments 
from the saint himself. (To be referred to in this study as 
the "Verba. 11 ) 
The "Intentio" contained Chapters 6 and 7 of the Sabatier 
"Speculum," plus other early texts of that writing in an order which 
seemed contextually more continuous, and which fitted better into the 
chronological accounts of other documents, notably writings of Ubertino 
da Casale and Angelo. In the "Verba" were statements by Francis which 
had already appeared as the saint's in other documents. In all of the 
"Scripta Leonis" there was repeated reference to 11 Rotuli 11 (rolls) 
and "Cedula" (notes} put away for safekeeping in monasteries and li-
braries. As these references fitted in quite exactly with the known 
attempts at the suppression and destruction of "Spiritual"writings 
in the later thirteenth century (see Chapter IV) a picture of more 
source materials awaiting discovery gradually began to emerge. 
Thus the treasure search for documents grew wider, involving more 
scholars from a variety of universities in England, Germany, Italy, 
France, and the United States. It is to be remembered that the first 
edition of the "Vie" by Sabatier had appeared before the discovery of 
the first "Speculum" document. Therefore, succeeding editions of the 
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Life contained prefaces full of the latest manuscript theories, 
supported by the announcement of new evidence. A study of the pre-
faces of the various Sabatier writings as they appeared through the 
early years of the twentieth century would comprise the work of another 
thesis as these forewords were in themselves scholarly documents of 
considerable importance. 
A chronological list of the more important manuscripts appearing 
in the twentieth century is contained in the bibliography of this 
study. Mention must be made of the following examples, which contribu-
ted to the knowledge of the developing understanding of Franciscan 
material: 
1. 1899: The publication of Thomas of Celano's third work, 
the full collection of "Miracles," compiled during the 
Generalate of John of Parma (1247-57). 
2. 1906: The careful and complete collection of all the works 
of Thomas of Celano by Father Edouard d' Alencon published 
in Rome. This included the "Miracles." 
3. 1910: Prof. A. G. Little bought from the Phillips Collection 
a Manuscript (#12290) written in Italy about 1400, containing 
230 Franciscan items of great importance. Numbered chrono-
logically, there were two sections of outstanding importance: 
(i) Sections 140-169: a selection from "Aliqua Exempla de 
Vita Beati Patris Nostri Francisci et Sociorum Eius." 
(ii) Sections 184-198: Further selections from the same work. 
Most of these incidents are repeated in other manuscripts, 
but the Phillips Manuscript, now known as the Little Manuscript, 
seems to have a text which is unusually vivid and early. 
This document now at the Bodleian Library at Oxford Univer-
sity is one of the main reference materials in use in con-
temporary textual study. 
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4. 1919: The Codex of San Antonio at Rome was described and 
printed by Fr. Livarius Oliger in the "Archivum Franciscanum 
Historicum," Vol. xii, pp. 321-400. This important manu-
script which dates about 1400, and is of the same period as 
the Little Manuscript, contains three basic parts: 
(i) A Life of Bonaventura, with excellent source material 
for dating incidents. 
(ii) Tracts known as "Bartholi 11 or accounts of the "Annual 
Indulgence of Portiuncula." 
(iii) Ninety-five Franciscan anecdotes, a few of which are 
not found anywhere else. For instance, 59 b is our 
only early version of the story of Brother Stephen 
when he was cook to St. Francis. 
#47 of the Anecdotes is the earlier version of the Story of 
the Perfect Brother Minor, which proved that the Sabatier 
"Speculum" was not penned in 1228. In the San Antonio 
"Codex," the whole section concerning Brother Leo is strangely 
missing. This seems to confirm the fact that Leo wrote many 
of these earliest accounts, and the modest friar left himself 
out of a list in which Francis almost certainly included him. 
The later Sabatier edition of the "Speculum" inserted his 
1 
name, and spoke of him in the past. 
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5. 1922: In the Analecta Franciscana H. xv (1922) Fr. Ferdinand 
M. Delorme, O.F.M. published two papers under the title 
11 Legenda Antiqua S. Francisci from Manuscript #1046 of the 
Communal Library of Perugia. 11 Edited by Fr. Delorme in 
parallel textual criticism, and divided into sections which 
seemed to provide continuity, this document proved to have 
three significant sections: 
(i) A large collection of Papal Bulls relating to Francis 
and the Order. 
(ii) A Life of Bonaventura. 
(iii) A collection of about 120 Franciscan stories, which 
, . Delorme arranged 1n sections A, B, C, D, E. The date 
of the setting down of these accounts has been fairly 
well established by the fact that there is missing 
from the Papal Bulls the famous 11 Exiui de Paradiso 11 
of Clement V. This Bull is dated the 6th of May, 
1312, which would indicate that the document was 
written about 1311. The contents of the 11 Legenda 
111 The Praise of the Nine Good Friars 11 , Chapter 47 of the 11 Codex 
of S. Antonio 11 at Rome: 11 Blessed Francis used to say, 'He would be a 
good Brother Minor who had the faith of Brother Bernard with his love 
of poverty, the charity of Brother Angelo, the devout feeling and speech 
of Brother Masseo, the lofty mind of Brother Giles, the continuous 
prayer of Brother Rufino, the patience of Brother Juniper, the bodily 
and spiritual strength of Brother John de Laudibus, who at that time 
was the strongest of men, the charity of Brother Roger, the careful-
ness of Brother Lucido, who would not stay in any place more than about 
a month, but as soon as a place pleased him went away to another, say-
ing 11 We have not here an abiding city or dwellings, but in Heaven. 111 
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Antiqua" (which will be referred to in this study as 
"MS. Perugia") are almost exactly the same as the rna-
terial in the Sabatier "Speculum," but their textual 
style more nearly relates to S. Isidoro 1/73 (see above). 
Therefore the text of Section D of "MS. Perugia" 
caused further scholastic discussion and an extension of 
the Leonine theory of authorship. 
4. The Seventh Centenary of St. Francis' Death 
In 1926, a world-wide celebration of the seven-hundredth anniver-
sary of the death of Francis was the occasion for a re-examination 
of the historical, literary, aesthetic and religious impact of the 
Saint upon many ages. As Seton says, "Few centenaries can claim any-
thing approaching the importance, the world-wide character, the breadth 
and variety of appeal that mark the commemoration of the Poverello of 
Assisi." 1 The Encyclical Letter of Pope Pius XI marked the celebration 
as a climax of the one held every hundred years by the Roman Church: 
We would view in devotion with Our predecessors, who, when-
ever a centenary occurred in connection with his life, 
lost no opportunity of commemorating him by their 
apostolic authority and of decreeing festivities in 
his honor. 2 
The occasion was not only a religious festival. The Italian 
Government proclaimed a national holiday. Benito Mussolini issued the 
following Message: 
l Seton, p. 245. 
2Encyclical Letter of Pope Pius XI, 1926, translated by Burns and 
Oates and Washburn, as quoted in Seton, p. 247. 
Il piu alto genio alla poesia, con Dante; il piu 
audace navigatore agli oceani, con Columbo; la 
mente pie profonda alle arti e alla scienza, con 
Leonardo; rna l 1 Italia, conS. Francesco, ha dato 
anche il piu santo dei danti al Christianesimo e 
all' umanita.l 
A special series of commemorative postage stamps was issued, at 
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least two magazines especially devoted to the subject had appeared for 
more than a year before the commemoration date, and celebrations were 
held at a number of centers of Franciscan study all over the world. 
One of these was at the Guildhouse in Eccleston Square, London. In 
Assisi the observances went on until October, 1927. From a scholarly 
point of view, the most memorable production of the Centenary cele-
brations was the publication by the British Society of Franciscan 
Studies a series of Essays in Commemoration bringing together the re-
searches and critical commentaries of Franciscan scholars in a number 
of academic disciplines. Following a Preface by Sabatier, the separate 
contributions were by such luminaries as A. G. Little, Edmund Gardner, 
F. C. Burkitt, Harold Goad and Evelyn Underhill. In explaining the 
emergence of a fresh enthusiasm for Francis in the twentieth century, 
Seton wrote: 
The point which I want to establish is that the last 
seventy-five years, and especially the last half-cen-
tury have been remarkable for the creation of what 
may fairly be called a fresh department or province 
in historical research, which has engaged the atten-
tion of a by no means negligible group of workers in 
a number of countries, which has resulted in the pub-
lication of a mass of books and articles, and which 
has produced the foundation of numerous societies for 
the special study of the subject, and of many journals 
1Ibid., p. 246. 
devoted exclusively to the publication of the result 
achieved by these researches. So wide has the sub-
ject become that, while a few generations ago, it 
would have been a possible form of socialism to take 
up Franciscan studies as a whole it is no longer 
feasible for any one worker to attempt to keep pace 
with the study of the whole subject, and it has be-
come necessary for specialism to take place within the 
subject itself.l 
The volume published in 1926 did not confine itself, however, 
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to learned views of the past. Instead, it is a landmark of new schol-
arly outreach, and a compilation of investigations from which the next 
decade of Franciscan scholarship took its fresh beginnings. 
The keynote challenge of the volume was set by Seton in asking 
whether or not the twentieth century re-discovery of Francis was com-
plete. His answer, after an over-view of the past half-century, was 
emphatically in the negative: 
Has the present age secured, as the result of the 
patient labors of the succession of investigators 
from Renan until today, a complete picture of the 
saint, a sure solution of the problem of the Fran-
ciscan sources? The most that could be claimed is 
that some of the necessary materials for an inves-
tigation of the subject have been collected. Apart 
from many subsidiary problems, there remains still 
one main problem to be solved. That problem is the 
exact relationship between certain primary documents 
the Second Life of St. Francis by Thomas of Celano, 
the Mirror of Perfection, the Legend of the Three 
Companions, the Actus Beati Francisci et Sociorum 
Ejus and the various compilations of admittedly later 
date. I believe that the problem might be solved 
by a group of competent mediaevalists -- not com-
mitted to any solution in advance, but completely 
open-minded -- assembling all the relevant documents 
and making a detailed examination of them, episode 
by episode, a minute textual examination as well as 
an examination of their contents. It is only in 
that way that a final decision can be reached as to 
whether, for example, Thomas of Celano made use for 
his Second Life of both the Mirror of Perfection and 
the Legend of the Three Companions, or whether all 
three are derived from some older common source. 1 
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In the very same volume in which Seton was writing, the beginnings 
of a solution of the problems he posed had already been made. Burkitt 
called his contribution 11 A Study of the Sources. 11 Instead of merely 
listing the established known sources which had been discovered since 
the turn of the century, he explored the new manuscripts which had 
recently come to light. He was particularly concerned with the 
11 Legenda Antiqua 11 (which he refers to as the 11 Perugia Legend 11 ) which 
had been published by Delorme in 1922. Section D proved upon textual 
examination to be completely independent of Second Celano, and to con-
tain characteristics all its own. It also had no parallels in Isidore 
l/73, and certain similar stories in some of the 11 Speculum11 texts 
were thought to be both later and inferior. In the 11 Revue d'Histoire 
Franciscaine 11 for October 1925, one of the magazines issued in honor 
of the centenary, Burkitt had already worked through a series of 
literary and historical deductions which seemed to point to the fact 
that Section D of the Perugia Manuscript was written by one of the 
close companions of Francis at an early date. 
Using the Preface to the 11 Three Companions 11 as a control document, 
since it was known to be early, Burkitt cross-checked its content 
references with D of 11 Perugia. 11 The Preface to 11 3 Socii 11 established 
that in the summer of 1246, both Leo and Angelo were at Greccio near 
1Ibid., pp. 261-262. 
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Rieti, Angelo being a citizen of that place. When the D section of 
the Perugia manuscript was found to be full of references to the area 
of the Valley of Rieti, another piece of evidence fell into place. 
With the "Rotuli" and "Cedula," which Leo was known to have left in 
convent cupboards in Assisi, firmly in his mind, Burkitt hoped to find 
anything that still survived of the packets containing Leo's testimony. 
Accordingly he wrote in 1926: 
It seems to me that Section D of the Perugia Legend 
published by Delorm~ is just such a collection of 
anecdotes as will sati$fy these exacting conditions. 
Except to those who, as we shall see presently, may 
actually have seen the autograph of Leo these stories 
are unknown: insofar as they are known today they are 
known through what Leo sent to Assisi on this occas-
ion. Moreover, as was stated just now, a large num-
ber of this set of tales are concerned with the Val-
ley of Rieti, with Rieti itself, with Fonte Colombo, 
with Greccio ... How well this all fits in with the 
Letter prefixed 3 Socii!l 
With textual content and literary style confirming his hypothesis, 
Burkitt then reconstructed what must have happened when Thomas of 
Celano was chosen by Crescentius to write a second Life of St. Francis, 
and the call went out far and wide to provide anecdotal material: 
l 
A good deal must have been received besides Leo's 
packet, some of it good, some bad, much (no doubt) 
indifferent. Many illiterate Friars must have sent 
in scrawls that required to be copied out by Celano 
(or his assistants if he had any), before they could 
be fairly judged. Other Friars must have trudged to 
Assisi to testify by word of mouth. Their deposit-
ions had to be taken down. What outward form the 
depositions took, we can only guess: in our days 
there would be a collection of filed Notebooks: 
Ubertino speaks of Leo's Rolls and Notes, but these 
may have been writings executed at different times 
Ibid., pp. 41-42. 
under varying conditions ... The result of all that 
was sent to Crescentius was the Legenda Secunda of 
Thomas of Celano. This is all that was tpublished, t 
i.e. paraphrased by Thomas and copied out on vellum 
and multiplied. But to produce such a literary work 
from the material sent in, some such collection of 
volumina containing a good part of the material writ-
ten out fair was almost necessary, and in any case 
that which Leo sent in would make several volumina. 
Unless these were deliberately destroyed they would 
remain where Celano put them when he had done with 
them, i.e. in armario fratrum de Assisio, in the book 
cupboard of the Sacro Convento, as indeed Ubertino 
says in his Declaration of 1311. 
In the same year as Ubertino was writing this Declara-
tion at Avignon, the scribe of Perugia Legend was 
making a great collection of Franciscan Bulls. He 
could not in those days consult Wadding or Sbaralea or 
Potthast as we do; he would have to go to Headquarters, 
to the library of the Sacro Convento to make up the 
set ... We must therefore think of the scribe of 
Delorme 1 s MS as working in the Library at Assisi ... 
Our scribe interested himself in the volumina that 
Leo had contributed ... Section D ... consists of 
tales which there is some reason to think were not 
written down before 1246; if they were known at all 
before Delormets discovery of the Perugia MS it was 
through the use Celano made of Leots tales (2 Gel.) 
or through the use made of the Perugia MS itself 
(Sp. Sabatier.)l 
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Burkitt 1 s scholarly reconstruction was corroborated by independent 
research in other parts of Europe. In Florence, in 1923, Lazzari had 
published an edition of the ''Leggenda dei Tre Compagni," in the criti-
cal commentary to which he had voiced the same theory: that the 
Perugian manuscript, section D was an early test, that the character-
istics of the author best fit Brother Leo, and that the style and 
content of the stories are typically Leonine. 
Meanwhile, Sabatier himself was still at work at his painstaking 
1Ibid., pp. 42 ff. 
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cross-references and parallel texts, and wrote critical notes to later 
volumes of the "Speculum" which show that he too was building up a 
strong case for Leonine authorship of early volumina. When Sabatier 
died in 1927, he was in the process of writing the Preface to another 
edition of the "Speculum." He then had available more than ten separate 
versions or pieces of versions of the "Speculum" from which to work. 
The 1928 and 1931 complete editions of the "Speculum Perfectionis" 
contain thousands of minute critical notes on every section of the 
work, and a study of these notes clearly indicates that while Sabatier 
might have considered a modification of his 1228 date for the "Speculum, 11 
he felt that the authorship of Leo and the existence of older lost 
11 rolls 11 was established beyond a doubt. Sabatier also had a theory 
that Leo did write some accounts in 1228, and through succeeding years 
until 1246 and beyond, and that he himself rewrote some of the scrolls 
several times before his death. Although this hypothesis has never 
been thoroughly pursued by any scholar, it is one which seems capable 
of proof through documentary evidence. 
Conclusion 
The history of Franciscan legend research in the first sixty 
years of the twentieth century serves as background for the hypothesis 
of Chapter VII: that behind the documents which we now possess must 
lie another group of early accounts and stories of Francis which we 
do not now possess. This missing group of documents would provide 
the final link in the chain of developing Franciscan legend. 
CHAPTER VII 
THEORY OF A 11 LOST DOCUMENT 11 : 11 A SCRIPTA LEONIS 11 
The hypothesis of this chapter is that there is, behind all of 
the documents listed in Chapters V and VI, a 11 lost document 11 or group 
of documents, written after the known writings of Francis but before 
the Vita Secunda of Celano or any of the other documents we now pos-
sess. For purposes of reference, we will call this 11 lost document 11 
the 11 Scripta Leonis 11 because a corollary of the above hypothesis is 
the theory that Brother Leo was the author of the 11 lost document. 11 
There is good evidence to prove that the 11 lost document 11 was 
never actually lost in the careless sense of that word. It was more 
probably destroyed deliberately and by order of Conventual Chapter 
leaders, and with knowledge of Church authorities. 
In support of this supposition, the decree of the General Chap-
ter of Pisa in 1263 should be noted. This Chapter meeting took place 
after the completion by Bonaventura of his official Life of St. 
Francis, and at the time when the Conceptual group had gained con-
trol of the Order. The decree reads thus: 
Likewise the General Chapter orders by holy 
obedience that all legends previously written 
about Blessed Francis should be destroyed and 
where any of them can be found outside the 
Order, the brethren should endeavor to destroy 
them also. For the legend set down by the 
General (Bonaventure) has been collated from 
the testimonies of those who were Blessed 
Francist constant companions, and their proven 
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statements are used here with the greatest 
care. 1 
The 11 legends previously written about Blessed Francis 11 referred 
to in the Chapter Decree must be the Second Life of Celano and the 
original documents of the 11 Legend of the Three Companions, 11 since 
these contained the rationale behind Francis' own 11 Testament, 11 which 
had also been banned. The condemnation of the above-mentioned works 
is fairly certain, since only two manuscript copies of the Celano 
Second Life were preserved for posterity, while the 11 rotuli 11 of 
Brother Leo and the first companions were scattered all over Europe, 
and hidden away in monastery cupboards. 
l. The Work of Brother Leo 
After the Chapter Decree of 1263, Leo lived on for eight more 
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years until 1271 and is known to have worked in one or another of the 
Assisi monasteries during the last years of his life. As the sole 
survivor of the original companions of Francis, he felt compelled to 
continue to record all that he knew of the real message of the Saint. 
On separate rolls of parchment, which Ubertino calls 11 rotuli sancti 
fratris Leonis 112 he gradually noted down more complete reminiscences 
than he had sent to Celano earlier. These 11 rotuli'' he deposited month 
by month in the keeping of the Poor Clares, who had moved in 1260 from 
San Damiano to Santa Chiara in the center of the town of Assisi. There, 
he knew the rolls would not be destroyed. 
l .. 8 Jorgensen, p. 2. 
2 Ubertino da Casale, Arbor Vitae Crucifixae (Venice, 1485), 222a. 
Arch., III, 53, 75, 168. 
A reconstruction of the painstaking and documentary work of Leo 
during these years has been made by Jorgensen, and is as near as we 
can come to the fact of what actually happened: 
The man who had become the living incarnation of the 
"Legend of the Three Companions," namely Brother Leo, 
was still alive in 1271. Despite all prohibitions, 
the memories of his beloved master's life were still 
fresh and green in the old man 1 s heart, and when 
young friars came to visit him in his cell at Portiun-
cula, his lips overflowed with the thoughts of his 
heart and he related to them multa magnalia -- many 
great things about St. Francis. Sometimes he would 
criticize the official legend (Bonaventure) and say 
that some events had taken place Quite differently 
from the way they were set down there. The young 
men retained in their memory the stories he told them 
and his criticism, and set them down. Thus, Brother 
Leo came into contact with the best minds among the 
younger members of the Order, Conrad of Offida, 
Salimbene, Peter Theukesbury, the Provincial of 
England, Francesco da Fabriano, and Angelo Clareno. 
When the younger friars had left and Brother Leo 
found himself alone once again in his wretched little 
cell ... he would sit down at his desk and begin 
to write, just as he had done in the days when St. 
Francis dictated to him. The memories crowded into 
his brain, and one sheet of parchment after the other 
was covered with his beautiful clear script; when 
the sun sank behind the distant towers of Perugia, 
Brother Leo rolled up his parchments and took the 
path that leads along the walls of Assisi under the 
olives until he reached the convent of St. Clare, 
where he deposited them. In this manner, he gradu-
ally noted down many reminiscences; some of them 
were probably identical with those he had set down 
together with Ruffino, Angelo and Thomas of Celano, 
but it is probable that many a new page may have 
been added to this record of his memories ... in 
which he laid down the Franciscan ideals for his 
pupils .1 
Among the younger brothers at Portiuncula and in other parts of 
Assisi during those years were a number of Spiritual leaders who were 
1 
.. 84 Jorgensen, p. . 
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also writing, and who attest to the existence of Leo 1 s rolls and the 
stories contained therein. Peter John Olivi, leader of the Spirituals 
at that time is the first, chronologically speaking, to quote the rolls 
of Leo as reference material. However, Fabriano, Clareno and Ubertino 
da Casale all have quoted specifically from such accounts, even to de-
scribing where they were hidden and why. Ubertino is perhaps the most 
specific about these documents. He says Leo wrote certain rolls: 
hoc ipsum in quibusdam rotulis manu sua conscriptis, 
quos commendavit in monasterio S. Clarae custodiendos 
ad futororum memoriam, dicitur contineri. In illis, 
autem, multa scriptsit sicut ex ore patris audiverat, 
in factis suis viderat; in quibus magnalia continentur 
de stupendis sancti, et de futura corruptione regulae, 
et de futura renovatione ipsius, et de magnalis circa 
regulae institutionem a Deo, et de intentione B. 
Francisci super observantiam regulae ... cum multo 
dolore audivi illos rotulos fuisse distractos, et 
forsitan perditos, maxime quosdam ex eis. 1 
Ubertino says that he has further evidence of what he states, from the 
information of Conrad of Offida, a personal friend of Leo. In later 
writings, some of the rolls which Ubertino supposed to have been most 
used must have turned up, because he later writes: 
1This was said to be contained in certain rolls, written in his 
own hand, which he committed to the monastery, to the care of St. 
Clare, for future reference. In these, moreover, he wrote many things 
just as he heard them from the mouth of the father, and as he saw them 
with his own witness; in these (rolls) many great things are contained 
concerning the wonderful deeds of the saint, and concerning the future 
corruption of the Rule, and of the coming revision of it, and of the 
important actions dedicating the Rule to God, and of the intention 
of Brother Francis on the observance of the Rule ..• with great grief 
I have heard that these rolls were mislaid and perhaps lost, at least 
the greatest part of them. Ibid. 
and also: 
hae solemniter conscripta sunt per manum fratris 
Leonis in libra qui habetur in armario fratrum de 
Assisio.l 
hae omnia scripta sunt per manum fratrum Leonis 2 in libro qui est Assizii at in rot·ulis quos habemus. 
Ubertino set down these words before 1305, quoting whole sections of 
the rolls which were known as the 11 Intentio Regulae, 11 and saying 
"hie usque verba sancti Leonis. 11 Since Ubertino actually knew Leo, 
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and was a disciple of Conrad of Offida, personal friend of Leo, he had 
every reason to be correct in his sources and in the description of 
conditions under which they were written. 
2. The Existing Documents Dependent Upon the 11Scripta Leonis" 
The work of Sabatier and the scholars who followed him left us 
with five documents of an early state which clearly took their material 
from the writings of Leots rolls. These works are: 
l. The "Vita Secunda" of Thomas of Celano. 
2. The "Speculum Perfectionis" in a number of states (See 
bibliography). 
3. The San Isidore MS. No. l/73 in Documenta Antiqua Franciscana: 
i. "Verba S. Francisci" 
ii. "Intentio Regulae" 
4. "Legenda Antiqua S. Francisci, 11 from the Perugian MS. No. 1046. 
1These were deliberately written down by the hand of Brother Leo 
in a book which is kept in the closet of the friars at Assisi. Ibid. 
2All these things were written down by the hand of Brother Leo 
in a book which is at Assisi and in rolls which we possess. Ibid. 
5. Manuscript "Little," formerly known as the Phillipps Manu-
script, published in "Collectanea Franciscana." 
An account of the chronological order of the discovery of these 
documents, and the sections which were thought by scholars to be of 
significantly early dates is contained in Chapter VI. Comparative 
textual studies show that these works are all compilations, and that 
their texts have so much in common that they all may be supposed to 
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have been collected from material sent to Assisi and written on parch-
ment rolls. 
The style, purpose, content, and even the exact wording of stories 
in these collections are so similar that a common source of material 
is an obvious conclusion. Furthermore, many of the accounts are found 
in more than one document, in almost exact parallel. Where this occurs, 
one may be sure that the original story appeared in an early roll, and 
was popular or useful enough to be reproduced in a number of collections. 
3. The Medieval Compiler's Method as a Clue to Dating 
The cross-referencing of stories and their variant texts offers 
a reliable method of reconstructing the writings behind the collections 
because of the way in which the medieval compiler worked. He did not 
usually retell a story in his own words. Instead, he collected a new 
11 legenda" by copying out a series of short stories word for word and 
phrase for phrase. According to the ethics of authorship in those 
times, he rarely quoted sources or gave credit to the original author. 
He did feel quite free to change the order and continuity of accounts, 
a circumstance which explains the number of different arrangements which 
we possess. Because of this traditional way of writing a book, a scholar 
can usually select the original account and separate it from later 
editions. 
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The first step in retracing the work of compilers is to set all 
the parallel versions of each story side by side. The position of the 
story in relation to other accounts is usually indicative of the pur-
pose of the compiler. Since the dates of some collections (such as 
Second Celano) are known, the writings can often be dated, at least 
approximately, in relation to this known document. Thus the relative 
age and the authorship of each individual story can be established, 
and the original material gradually selected. 
In reconstructing the textual work behind the above five documents, 
the comparative tables which have been constructed for each story 
(279 in all) of all the works, have not been reproduced in this study. 
They exist in the footnotes, prefaces and appendices of the Sabatier 
editions of "Speculum Perfectionis," and in the detailed volume by 
Little, Some Recently Discovered Franciscan Documents, and a few also 
appear in Moorman's commentaries. All of these works have been used 
as background data for building a theory of the original "Scripta 
Leonis," and provide the ultimate proof of the hypothesis. 
4. Criteria for Originality of Stories 
There are certain standards by which scholars adjudge a story to 
be original or early, and these criteria are applied to all known 
variants of an account. Sabatier, Little, Burkitt and Moorman, as well 
as Karrer and more recently Brown and Sherley-Price would be in agree-
ment about them. In general, these standards would be as follows: 
l. Style (simplicity of writing). 
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2. Parallels with Other Documents of Early Date. 
3. Mention of Francis, and of Direct Relationship with Him. 
4. Dates, either Included or Implied. 
5. Topographical Details Connected with Historical Incident. 
6. Quoting of Actual Writings of Francis. 
7. Mention of Authorship, Source Material, References. 
The use of these criteria upon the 279 stories in the five de-
pendent documents listed above results in the selection of certain 
sections of manuscripts which are undoubtedly early. Details of the 
application of all criteria would fill several volumes, and do fill 
much of the Sabatier Collection at the Boston Public Library. However, 
a summary of some of the findings of scholars in regard to these early 
accounts establishes a presumption of the authenticity of the theory 
that Leo did put down much of this material through a period of years 
in Assisi, with intent to preserve it for posterity. The criteria, 
taken in order, present evidence of a uniform nature, and permit us to 
postulate actual contents of the Leonine rolls. 
i. Style 
The style throughout the early stories is not the polished prose 
of Bonaventura, but a more informal conversational style, direct and 
without embellishment. It is full of characteristic phrases, which 
recur, and have been copied into later variants. For instance, the 
phrase "nos qui cum ipso fuimus 11 , 1 mentioned in Chapter IV of this study, 
appears again and again with variations. Particularly the Perugia 
111 We who were with him" 
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Manuscript, the Introductory Letter to the "Legend of the Three 
Companions," and the "Speculum" use this phrase repeatedly. Sometimes 
it is "nos vero qui cum ipso fuimus" (Per. 42b, 50, and Int. 16), 
sometimes ''nos vero qui fuimus cum beato Francisco" (Per. 48b, 79, 
85 and Speculum L. 19) indicating that imposters had attempted to 
suggest that they had been eyewitnesses to events. Per. 112 varies 
this to "nos qui . . . ad diem mortis eius cum ipso fuimus" . 
The original story-writer is thorough in establishing that he is 
a first-hand source of this account. His style often includes the use 
of such phrases as "nos vidimus mu1ta" 1 (Per. 6o). This is frequently 
changed to "we have seen and heard" or many times, "we have seen with 
our own eyes" (Per. 79, 89, Sp. L., 15). The writer is obviously 
trying to produce a documentary, almost a newspaper report, rather 
than a fanciful story. He is careful to quote directly from Francis, 
using such phrases as "Dicebat", "unde saepe dicebat", or "multotiens 
dixit" .2 The impression is of a scribe who is trying to be a faithful 
recorder and accurate recounter of precious historical material. Also, 
from angle of style, the stories are short, and to the point. They 
build up to a climax and provide a whole anecdote, but for the most 
part they are not overburdened with moralizing or embellishment. The 
simple story is told of and for itself, directly as it happened from 
the group around Francis at the time. 
1
"We have seen many things" 
2
"He said", "He wisely said", "He many times said". 
ii. Parallels with Other Documents of Early Date 
Of the 279 stories in the five early documents, 136 have numerous 
parallels in other writings. For example, the "Intentio Regulae 11 
reappears in its entirety in 11 Perugia 11 (Chapters 98-101) and also in 
the 11 Speculum" of Sabatier, but in the latter in a different order. 
Most of it is also included in the "Little" Manuscript and in Second 
Celano. This body of stories has a completeness and continuity, a 
style and purpose, all of which oause scholars like Burkitt to identify 
it as certainly one of the original rolls of Leo. 
An interesting note on the establishment of originality by the 
parallels of two or three stories occurs with the Perugian manuscript, 
Section A, Chapter 21. In comparing this with variant stories, we 
find close parallels to the account of Francis breaking bread with the 
brethren in the 11 Speculum" of Sabatier, Chapter 88, the 11 Speculum11 of 
Lemmens, Chapter 34, and 11 Little" Manuscript, Chapter 186. However, 
only one story gives a natural and human interpretation of Francis. 
The story goes that towards the end of his life, Francis desired to 
break bread with his brothers in imitation of the Last Supper of his 
Lord and Master on Maundy Thursday. Although he arranged to do this, 
the meal actually took place on a day other than Thursday. Only in the 
Perugia Manuscript is it explained with utmost candor that Francis was 
a bit absent-minded and thought it was a Thursday: "Hoc manifeste 
considerare possumus, quia, cum esset alia dies quam feria quinta, 
ipse dixit fratribus quod credebat feriam quintem esse 111 (he believed 
~e are able to judge by this sign, that although it was another day 
than the fifth day, he said to the brothers that he thought it was the 
fifth day". 
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it WAS the fifth day). Other accounts all gloss over the non-Thursday 
celebration by explaining that he had reserved a particular day for 
this feast. Therefore, by the selection from parallel accounts it is 
possible to find the original unexpurgated picture of the forgetful 
saint, later polished to correct his errors. This is the way in which 
textual students work, and the means by which they reach their con-
elusions. 
iii. Mention of Immediate Relationship with Francis 
In addition to the repeated reference to 11 nos qui cum ipso fuimus 11 , 1 
the stories from the five early documents are full of intimate descrip-
tions of Francis, his habits of speech, his particular idiosyncracies, 
his deepest concerns. One phrase which is repeated in many stories, 
from different compilations is the saying ''nam mos erat beati Francisco 11 , 2 
11 which was the custom of the blessed Francis. 11 Throughout the 11 Speculum11 
and the 11 Perugia 11 Manuscripts particularly, these customs are noted in 
detail, giving a decided vividness, and a picture of a man of definite 
ideas. For example, these phrases are scattered all through the 
Perugian Manuscript: 
Per. 52: 11 nam mos erat b. Francisco 11 to bless not only 
those who already belonged to the Order, 
but all future brothers as well. 
Per. 66: how no one dared to go near St. Francis when 
he was praying, as he wished always to be 
left quite alone. 
Per. 67: 11 consuetudo erat. . santi patris 11 that if he 
were late for a meal the others were to be-
gin without him, and not to wait. 
1
see above. 
211 As was the custom of the blessed Francis 11 
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Per. 68: how the brothers always sat on the ground 
when eating at Portiuncula, as this was 
the custom of Francis. 
Per. 71: 11 Nam mos erat b. Francisco" to pray at once 
for anyone who desired his prayers so that he 
should not forget to do so. 
Per. 84: A variety of customs of Francis. 
Per. 86: "Nam mos erat b. Francisco" to give every-
thing away. 
Per. 103a: "Nam mos erat sanctissimi patris 11 to get 
other brothers to pray for him when he had an 
important decision to make.l 
iv. Dates,Either Included or Implied 
Of the total number of stories in the early documents, about 
ninety can be rather definitely dated, either by mention of the date 
or episode, or by the content and specificity of the detail. Dating 
an account as of a certain period means that not only the action of the 
story took place at that time, but that the original account was at-
tempted about that time, and passed on to later compilers and editors. 
Of the ninety stories we can date, twenty-three belong to the early 
period before 1215, three to about 1217, one to 1218, seven to 1220, 
six to 1223, six to 1224, thirteen to 1225, seventeen to 1226, while 
fourteen belong to a slightly later date which cannot be established. 
2 The specific chapters which can be dated are as follows: 
About 1215: 
1217: 
1218: 
Int. 3, Per. 42a, 42b, 43, 44, 45, 46, 48a, 48b, 
48c, 49, 53, 54, 56, 57, 58, 72, 88, 92b, 94, 95, 
106. Sp. 1., 12. 
Per. 103a, l03d, 68. 
Per. 86. 
1 Adapted from a collection by Moorman, p. 101. 
2 Ibid . , p . 98 . 
1220: Int. 5, 9. Per. 74, 89, 48d and 104, Sp. L. 14. 
1223: Int. 6, 16. Per. 75, 112, 115a, 115b. 
1224: Per. 66, 67, 69, 84b, and 113, Little, 154. 
1225: Per. 59, 6o, 61, 77, 78, 79, 80, 81, 82, 83, 85, 
90, 91. 
1226: Int. 1, 13, 14. Per. 51, 52, 63, 64. Sp. L. 8, 
9, 10, 11, 17, 18, 19. Little, 153b, 187. 
Later Years: Int. 7, 8, 10, 11, 12, 15. Per. 65, 73, 87, 107a, 
l07b. Sp. L. 15, 16. Little 155. 
v. Topographical Details 
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The inclusion of references to specific places known to have been 
historically involved with the early days of the Order and the episodes 
of Francis' life often establishes the story as of early date. Much 
material in the five early manuscripts listed above contains definite 
place references, which match historical events. For example, sixty-
six of the stories give definite place references; sixteen of the chap-
ters mention Portiuncula, eight the bishop's palace at Assisi, five 
mention Fonte Columbo, five Rivo Torto, four Rieti, four Greccio, two 
Rome, four San Damiano, while twenty stories allude to a number of 
historical spots relating to Francis' life. These stories giving place 
details are often the same ones which are specific in other content 
material. 
vi. Quoting of Actual Sayings and Writings of Francis 
The quoting of actual sayings and writingsof Francis, as well 
as the giving of references and sources relating closely to him is a 
matter discussed in detail in Chapters IV, V, and VI. Spiritual 
branches of the Order produced such documents as the "Intentio Regulae" 
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to emphasize for generations to come the actual message of Francis. 
For this reason, passages from the"Testament"are frequently to be found 
in these rolls. The fact appears to be that this material was suppressed 
precisely because it insisted on reproducing the literal instructions 
of Francis. In the famous episode at Fonte Colombo, Christ appeared 
in a vision to Francis, and stated that the Rule was to be kept 
"ad litteram, ad litteram, sine glossa, sine glossa, sine glossa". 1 
(Verba 4). This phrase "ad litteram" reappears over and over again in 
the Perugia Manuscript, and is a "trade sign" of early documents, 
Spiritual in nature. 
5. Contents of the Original "scripta Leonis" 
With all the criteria of early material before us, and the evidence 
charted from the five documents we know to be dependent on the earlier 
rolls presumably written by Leo, we are now ready to select from the 
manuscripts we possess what must have been the original "Scripta Leonis''. 
The contents of the "Rotuli" may never be more than a matter of scholar-
ly conjecture, but there is a certain nucleus of such writings which 
stands out as original. Chapters included in this nucleus are: 
1. The Introductory Letter to the "Legend of the Three Companions." 
2. Perugia MS. Chapters 42-58 (Stories of the early years). 
3. Perugia MS. Chapters 92-95 (Francis 1 Acts and Teachings). 
4. Perugia MS. Chapters 103-5 (Further Episodes in Francis 1 Life). 
5. Perugia MS. Chapters 106-115 (Francis 1 Devotion to Poverty). 
6. "Intentio Regulae" (Examples of the Keeping of the Rule). 
111 Literally, to the letter, without gloss". 
7. Little, MS. Chapters l53b-5, 187, 194-5, 197 (Miscellaneous 
Stories). 
8. Perugia MS. Chapters 59-91 (Stories of later years of the 
Order). 
9. 11 Speculum11 (L.) Chapters 8-19 (Stories of the death of Francis). 
The arrangement of the selections has been made chronological in 
l 
order that a frame of early 11 Legenda 11 may seem to emerge. Thus far, 
no one has seen fit to translate completely or use all of these stories. 
The present study includes translation of a portion of them which seem 
to be of outstanding importance or unusual vividness. 
When the individual stories in the chapters listed above are ar-
ranged in a chronological order, a simple 11 Life 11 of Francis emerges, 
with a quality quite distinct from other accounts of Francis. The 
titles of the stories which seem to be part of this collection are 
listed below, together with the source document where they are presently 
to be found. 
Stories which may have been part of an original 11 Scripta Leonis are: 
l. 
2. 
3. 
4. 
5. 
6. 
7· 
8. 
Leg. 
Perugia 
II 
11 
11 
11 
11 
11 
III Soc. 
42A 
42B 
43 
44 
46 
I Introductory Letter 
How St. Francis Ate With a Brother Dying 
of Hunger 
Ascetisism of Early Days 
On Going for Alms 
No Thought for Morrow 
How St. Francis Ate With Sick Brother in 
Vineyard 
How Bishop of Assisi was not fit to See 
St. Francis at Prayer 
How St. Francis Comforted the Brother Who 
Was Tempted. 
1Moorman has explored possible arrangements of Leonine Stories. 
9. 
10. 
11. 
12. 
13. 
14. 
15. 
16. 
17. 
18. 
19. 
20. 
21. 
22. 
23. 
24. 
25. 
26. 
27. 
28. 
29. 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
48 A 
48 B 
48 c 
48 D 
50 
51 A 
51 B 
51 c 
52 
53 
54 
57 
92 A 
92 B 
95 
95 
103 A 
How St. Francis Asked for Portiuncula 
How St. Francis Loved Portiuncula 
Same Continued 
How St. Francis Threw Down Tiles from the 
New Building at Portiuncula 
How Portiuncula Was to be a Pattern for 
the order 
How St. Francis would have no cell described 
as his 
St. Francis tells brothers what kind of 
building he wishes 
Same continued 
Same continued 
How St. Francis Blessed all the Brothers 
How St. Francis hated to see dirty churches 
Conversion of Brother John the Simple 
How St. Francis was tempted and comforted 
by Christ 
How Brother James served the Lepers and how 
St. Francis punished himself 
The Vision which Brother Pontifico saw 
How St. Francis told Knights to go for Alms 
On begging 
How St. Francis went begging when staying 
with Ugolino 
How St. Francis turned out the brother 
who would not work or go for Alms 
How St. Francis praised the brother who 
sang as he returned from begging 
How St. Francis decided to go to France 
30. 
31. 
32. 
33. 
34. 
35. 
36. 
37. 
38. 
39. 
40. 
41. 
42. 
43. 
44. 
45. 
46. 
48. 
11 
11 
11 
11 
11 
II 
11 
11 
11 
11 
II 
11 
II 
11 
II 
II 
II 
Int. 
11 
II 
103 B 
103 c 
103 D 
104 
105 
106 
107 A 
107 B 
108 
109 
110 
111 
112 
113 
114 
115A 
115B 
I 
II 
III 
St. Francis' Reverence for the Sacrament 
Sylvester drives the devils out of Arezzo 
Ugolino dissuades St. Francis from going 
to France 
How St. Francis described perfect humility 
How St. Francis tamed the Cicada 
How St. Francis would not have more than 
one tunic 
How Christ comforted St. Francis about the 
future of the Order 
How St. Francis implored the brothers to 
observe the rule 
How St. Francis would have no one poorer 
than himself. 
How St. Francis punished a brother for 
critizing a poor man. 
Of the Conversion of Robbers 
Of False Brothers who would not confess 
How St. Francis was driven out of a Castle 
at Rome by the devils 
How St. Francis was assured of the Will of 
God at La Verna 
How St. Francis discovered there were devils 
in his pillow 
How St. Francis said his prayers in the Rain 
How St. Francis kept the devils away by his 
inward and outward joy 
How St. Francis declared his intentions to 
Brother Ricerius 
The Brotherhood - a little flock 
Of the Name of the Brotherhood 
50. 
51. 
52. 
53. 
54. 
55. 
57. 
58. 
59. 
6o. 
61. 
62. 
63. 
64. 
66. 
68. 
11 
II 
11 
11 
11 
11 
11 
11 
11 
11 
11 
11 
11 
Little 
11 
11 
11 
11 
11 
11 
IV 
v 
VI 
VII 
VIII 
IX 
X 
XI 
XII 
XIII 
XIV 
XV 
XVI 
153 B 
155 
195 
195 
164 
Why St. Francis did not enforce the rule 
How St. Francis advised a minister about 
having books 
How certain Brothers tried to alter the 
rule 
Of the novice who wanted a Psalter 
The Knights of the Round Table 
How St. Francis would not let them leave 
begging for preaching 
Of the Novice of gain 
Continued 
Continued 
How St. Francis would not correct the 
abuses in the Order 
How St. Francis wished the Brothers to build 
Continued 
How St. Francis felt about those who opposed 
him 
How St. Francis gave away his tunic to a 
certain brother 
How St. Francis wrote a Blessing for Brother 
Leo 
How St. Francis took off his clothes before 
the Brothers. 
How St. Francis sent a Brother for some 
parsley 
How St. Francis knew of the Brother who was 
annoying his companions 
How a certain Brother wished to See St. 
Francis 
How St. Francis cursed a cruel pig 
70. Perugia 59 
71. 11 6o 
72. II 61 
73. II 62 
74. II 
75. II 64 
II 
77. II 66 
II 
79. II 68 
So. II 
81. II 70 
82. II 71 
II 72 
84. II 73 
II 
86. II 75 
II 77 
Of the Angelic Music at Rieti 
Of the Priests' vineyard which St. Francis 
restored 
How the Doctor ate with the Brothers at 
Fonte Colombo 
How St. Francis told a woman that her hus-
band would reform 
How St. Francis refused to admit a certain 
postulant 
How St. Francis wanted some fish when he was 
ill 
How St. Francis changed places with Brother 
Leonard 
How St. Francis Blessed two Brothers at 
Greccio 
How St. Francis disguised himself as a 
poor pilgrim 
How Ugolino marvelled at the popery of 
his Brothers 
How St. Francis delivered the people of 
Greccio from wolves 
How St. Francis subdued the Knights at 
Perugia 
How the Abbott of St. Justins felt the power 
of St. Francis' prayers 
Of St. Francis's love for the passion of 
Christ 
How St. Francis did not need to read the 
scriptures 
How St. Francis made Peter Catani drag him 
through the streets 
How St. Francis would not have any extra 
comforts. 
How Ugolino insisted on St. Francis having 
medical treatment. 
88. 
90. 
91. 
92. 
93. 
94. 
95. 
96. 
97. 
99. 
100. 
101. 
102. 
103. 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
II 
104. SP L 
105. 
106. 
107. 
II 
II 
II 
79 
So 
81 
82 
83 
84 A 
84 B 
84 c 
86 
88 
90 
91 
8 
9 
10 
ll 
166 
Of the mice at St. Damiano and the Compo-
sition of the Laudes Dei 
How St. Francis composed a quarrel at Assisi 
How St. Francis consoled the poor Glares 
How St. Francis was cauterized at Rieta 
How St. Francis was afraid the Brothers 
might get weary of his sickness. 
Of the Cauterization again 
How St. Francis refused to put out the fire 
that burned his clothes 
How the Hut caught fire at La Verna 
How St. Francis reverenced water, rocks 
and green things 
How St. Francis gave a cloak to a poor 
woman 
How St. Francis gave his tunic to two 
French Brothers 
How St. Francis tried to give part of his 
tunic to a poor man 
How St. Francis bade Brother Giles clothe 
a poor woman 
How St. Francis gave a New Testament to the 
mother of two of the Brothers 
How the cattle were cured at Fonte Columbo 
How St. Francis healed Canon Gideon 
How St. Francis foretells that his body 
will be honored after death 
How St. Francis Blessed the City of Assisi 
How St. Francis added a verse to the Laudes 
in honor of sister death 
Of the arrival of Jacqueline da Settesoli 
108. II 
109. II 
llO. II 
lll. II 
ll2. II 
ll3. II 
114. II 
ll5. II 
12 
13 
14 
15 
16 
17 
18 
19 
How St. Francis wished Brothers to tend 
the Lepers 
How St. Francis wished only to give glory 
to God 
How St. Francis resigned in favor of Peter 
How St. Francis was prepared to obey his 
guardian 
How St. Francis would have no special com-
panion 
How St. Francis foretells the future of 
the Brotherhood 
How St. Francis sent a message to St. Clare 
Of the larks which came when St. Francis died 
Conclusion 
The hypothesis of a "lost document" or group of writings referred 
to as the "Scripta Leonis," existing before the present Franciscan com-
pilations has been supported in this chapter by a comparison of manu-
script references and corroborated by basic textual study. The pieces 
of such a "Scripta Leonis" which we already possess are listed in the 
final pages of the chapter, and arranged to form a simple biography of 
the saint. 
CHAPTER VIII 
THE USE OF FRANCISCAN MATERIALS AT VARIOUS AGE LEVELS 
In Chapter II, we explored the hypothesis that myths and legends 
were a part of the growth of the spiritual personality, and agreed with 
Maritain that: 
Metaphysical myths matter directly to him (man) ... 
for his human self, his own metaphysical situation 
in the mystery of being, and his way of working out 
his destiny. 1 
We also presented evidence that the medium of myth and non-factual 
story was the way in which a society or a community group passed on its 
cultural heritage from generation to generation. As Rogers says: 
Myth-making is as intimate a part of being human as 
is thinking. The myth is the explanation shared by 
a community of the ineffable Spirit which is respon-
sible for that community and to Whom, in turn, that 
community owes allegiance. 2 
Also in previous chapters, we have identified certain periods of 
personality development, and the particular kindsof legend which are 
meaningful to specific ages in the growth process. 
Taking Franciscan legend as an example, we have shown that the 
poetic material surrounding the life of Francis meets a variety of 
needs in the spiritual development of the person. Major themes in 
mythology have been identified as present in the Franciscan stories, 
making them worth-while resource materials for the purposes of religious 
1M 't ' ar1 a1n, p. 319. 
2William 0. Rogers, III., Myth, Truth, and Paradox (New York: 
The National Council, Episcopal Church, 1958), p. 5. 
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education. Since the latter has as one of its goals the synthesis of 
the ego, the development of a whole person, materials which specifically 
assist in attaining this goal have been identified. Themes in Francis-
can material which are particularly meaningful for special age groups, 
in the individual's process of becoming a person, have been suggested. 
The task remaining in this chapter is to suggest specific legends 
and stories of St. Francis, and special forms of this material which 
might be suitable for use in religious education with certain age levels. 
An outline in Chapter II above illustrated the spiritual concerns 
of different age levels, and the legends and poetic materials which seem 
to meet these concerns. We will next present particular accounts suit-
able for different ages, and examples of stories in each category. 
In the lower age levels, the accounts of the traditional tellers of 
legend have been translated into simpler, contemporary English, to make 
them more understandable and enjoyable to the young. 
1. The Pre-School Years (Three to Five Years) 
The religious concerns of this age center about the wonder of the 
creation of the world, and "all that therein is." Relevant to this is 
the love of animals and a great curiosity about their relationship to 
other living things. Perhaps most pressing of all is the question of 
the relating of the child to those more powerful persons he finds about 
him, and to that most powerful 11 person11 called God. The young growing 
person has an urgent need to trust, not only his parents, but God, and 
in some measure the world in which he finds himself. 
Therefore, the sorts of stories which the three-to-five year old 
most readily listens to are those which reflect his wonder and awe of 
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the created world and its Maker, the lives of animals, the way things 
grow, and the whole mystery of life and death. 
The problem of the giving and receiving of love is one which the 
three-to-five-year-old is solving, particularly in reference to his 
father, mother, and brothers and sisters. Therefore, stories of a hero 
who spontaneously and consistently acted in love toward all men and all 
things are a strengthening influence in the lives of the young. 
The following excerpts from Franciscan stories are suggested as 
useful in the teaching of this age group. 
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St. Francis and the Lamb at Little Portion 
Once at St. Mary's Church at Little Portion, a lamb was given to 
the man of God, which he gladly took because he loved the happy way of 
this animal. The holy man taught the lamb to go to church, and not to 
bother the friars in any way; and as if the lamb knew how good St. 
Francis was, he did what the saint asked. For whenever the lamb heard 
the friars singing in the choir, it used to come into the church, and 
without anyone telling it to, it would bend its knees and bleat in front 
l 
of the altar, as if trying to give a greeting ... 
Bonaventura, Life of St. Francis of 
Assisi, Chapter VIII, 7. 
1Translations of stories in this chapter have been adapted by the 
author to the age group for which tyey are intended, and in some cases 
a rather free translation has been used deliberately. Where cumbersome 
medieval phraseology would have burdened the accounts, shorter forms 
have been substituted. In many cases, however, the stories stand as 
they appear in the original document noted at the bottom of each page. 
172 
St. Francis and the Hare 
At Greccio, a young hare (rabbit) was once brought to the man of 
God, and when it was set free on the ground to run away wherever it 
wished, the loving Francis called it, and at once it jumped into his 
arms. Stroking it with his loving way, the saint seemed to feel like 
a mother towards it, and telling it gently not to be caught again, he 
let it go free. But although it was put on the ground to run away 
many times, it always came back to Francis' arms, as though by some 
secret way it knew his loving heart. So at last he told the friars to 
carry it away to a safer and more distant place. 
Bonaventura, VIII, 8. 
St. Francis and the Falcon 
While St. Francis was keeping his fast. 
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he received many mes-
sages from God, not only through visits from the Angels but from wild 
birds as well. For during the whole time of the fast, a falcon, which 
had built her nest close to his cell used to wake him up each night be-
fore Morning Prayers with her cry, and by beating her wings against the 
cell; and she would not go away until he rose to say his prayers. And 
whenever St. Francis was more tired than usual, or weak or sick, this 
falcon, like a wise and loving person, used to send out her cry a little 
later. Saint Francis took great delight in this holy time-keeper, for 
the falcon's care kept him from being lazy, and called him to prayer; 
also the bird used to spend the day with him. 
Considerations on the Stigmata, II. 
deeper feelings with all men through the ages can be 
in itself a religious experience. 1 
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At this age, the accounts of Francis showing his oneness with all 
men, his "engagement" with the sick, the homeless, the lost and the poor, 
have a direct impact on the young. The simple outreach of 11il poverello" 
to literally everyone whom he met is a lesson in learing to love. 
The kaleidoscopic imagination of this age so well fits the rich 
tapestry of medieval myth, that children cannot help being the richer 
for being introduced to the great Christians of those times. The 
stories loved by the three-to-Cive-year age group are still favorites, 
and can be retold again. The school child is ready also to hear the 
"Canticle to the Sun" in its original and complete form, and to begin 
to understand Francis 1 absorption in his love of nature. His life close 
to earth, and the simplicity of the early community, the meaning of the 
ideal of poverty and the meaning of Christian joy resulting from the 
life of the friars are all things which the primary aged child can begin 
to understand. 
1Fahs, Beginnings of Earth and Sky, p. 6. 
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2. The Age of Imagination (Five to Nine Years) 
The first years of school open up to a child the whole widening of 
his concepts of the world, people, God. His natural imagination is stim-
ulated by the vastness and complication of the new world in which he 
finds himself. Like the primitive man in a child-like culture, he 
builds stories. He naturally thinks in stories, as Sophia Fahs has ably 
pointed out. He is not so concerned with separating scientific fact 
from poetry; in fact, in some cases, poetry better suits the enormous 
new concepts he is framing. 
The primary grade child is anthropomorphic in his approach to ab-
stract ideas. He will delight in the Franciscan way of referring to the 
elements as "Brother. 11 He enjoys and loves all of nature, and wants to 
explore its details. Therefore, Franciscan concern with all of Godts 
creation will be of interest to the child. 
The five-to-nine-year-old has a great curiosity about what people 
are like: their ways of doing things, what they think about life. He 
wants to know what happens after men die. He wants to know the charac-
teristics of angels, devils, and supernatural beings, and does not much 
stop to question scientifically whether or not their existence can be 
proved. 
Emotionally, at this age, the child is beginning to have a sense of 
the universality of love, a feeling for the group and its emotions. 
This sense of involvement with all of humanity is a religious experience: 
A sense of communion with the rest of mankind can 
be established as the child discovers he is one 
with the great company who have struggled, having 
been curious, have wondered, have sought for under-
standing. This sense of being related in one 1s 
The Song of Brother Sun 
Most High, Almighty, good Lord, 
Thine be the praise, the glory, the honour, 
And all blessing. 
To Thee alone, Most High, are they due, 
An no man is worthy 
To speak Thy Name. 
Praise to Thee, my Lord, with all Thy creatures, 
Above all Brother Sun 
Who brings us the day and lends us his light. 
Lovely is he, radiant with great splendour, 
And speaks to us of Thee, 
0 Most High. 
Praise to Thee, my Lord, for Sister Moon and the stars 
Which Thou hast set in the heavens, 
Clear, precious and fair. 
Praise to Thee, my Lord, for Brother Wind, 
For air and cloud, for calm and all weather, 
By which Thou supportest life in all Thy creatures. 
Praise to Thee, my Lord, for Sister Water, 
Who is so useful and humble, 
Precious and pure. 
Praise to Thee, my Lord, for Brother Fire, 
By whom Thou lightest the night; 
He is lovely and pleasant, mighty and strong. 
Praise to Thee, my Lord, for our sister Mother Earth 
Who sustains and directs us, 
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And brings forth varied fruits, and coloured flowers, and plants. 
Praise to Thee, my Lord, for those who pardon one another 
For love of Thee, and endure 
Sickness and tribulation. 
Blessed are they who shall endure it in peace, 
For they shall be crowned by Thee, 
0 Most High. 
Praise to Thee, my Lord, for our Sister bodily Death 
From whom no man living may escape; 
Woe to those who die in mortal sin. 
Blessed are they who are found in Thy most holy will, 
For the second death cannot harm them. 
Praise and bless my Lord, 
Thank Him and serve Him 
With great humility. 
The Mirror of Perfection, CXX, 
CXXIII. 
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How St. Francis Delivered the City of Gubbio From 
a Fierce Wolf 
At a time when Saint Francis was living in the city of Gubbio, a 
huge wolf appeared in the neighborhood. He was terrible and ferocious, 
and not only ate up other animals but human beings, so that all the 
townspeople lived in great fear . Everyone went armed when he 
traveled out of town, but in spite of this no one was able to protect 
himself if he met the wolf alone. And for fear of this wolf, it came 
to pass that no one dared to leave the city. 
Saint Francis felt very sorry for the people of the place because 
of this, and wanted to go out and meet the wolf; but all of the towns-
people begged him not to do so. But he made the sign of the cross, and 
went out into the country with his companions, putting his whole trust 
in God. And when the others did not want to go any further, Saint 
Francis made his way to the place where the wolf had his lair. Now 
when the wolf saw the crowd of townspeople who had come out to watch 
this miracle, he rushed at Saint Francis with open jaws. And as heap-
proached, Saint Francis made the sign of the cross over him, and called 
to him, saying, "Come here, Brother Wolf. In the name of Christ I com-
mand you not to attack me or anyone else." And, wonderful to tell, im-
mediately ... the terrible wolf closed his jaws and halted in his 
charge. And he obeyed Saint Francis 1 command, and came to lie down at 
his feet as gently as a lamb. 
Then St. Francis said to him: "Brother Wolf, you have done great 
harm in these parts, and committed many grave crimes, ravaging and slay-
ing God 1 s creatures without His leave. Not only have you killed and 
eaten beasts, but have dared to kill and devour men, who are made in 
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the likeness of God. For these things you deserve to hang as a robber 
and vile murderer; all the people cry out in complaint against you, and 
the whole district hates you. But I wish to make peace between you and 
them, and if you will commit no more crimes against them, they will for-
give your past crimes and neither men nor hounds will hunt you any more." 
At these words, by the movements of his body, tail, and eyes, and 
by bowing his head, the wolf showed that he accepted St. Francis 1 pro-
posal ... and by bowing his head the wolf gave a clear sign that he 
promised. Then Saint Francis said, uBrother Wolf, I want you to pledge 
me your good faith on this promise, for without this I cannot trust 
you." And when St. Francis held out his hand to receive the pledge, the 
wolf raised his paw and placed it gently in St. Francis 1 hand, giving 
proof of his good faith as best he could .. 
And the people ... began to shout to heaven, praising and bless-
ing God who had sent St. Francis to them, and by his merits delivered 
them from this cruel beast. After this, the wolf lived two years in 
Gubbio, and he used to enter houses in a friendly way, going from door 
to door without harming anyone. At length, after two years, Brother 
Wolf died of old age, and the townspeople were deeply grieved, for when-
ever they had seen him going so gently about the town, they remembered 
more vividly the virtue and holiness of St. Francis. 
Actus - Fioretti. 
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How St. Francis Converted Three Murderous Robbers 
At this time there were in that area three famous robbers who com-
mitted many crimes thereabouts. One day those robbers came to the Place 
of the friars, and they asked Brother Angelo, the guardian, to give them 
something to eat. And the guardian answered, scolding them severely: 
11You robbers and cruel murderers--not only are you not ashamed of steal-
ing from others the fruit of their labor, but in your audacity you even 
dare to eat up the offerings which have been given to the servants of 
God! You do not deserve that the earth should bear you up, for you re-
spect no man and you scorn God who created you! So go about your busi-
ness--and don 1 t you ever come back here! 11 
They were angry at this, and they went away highly indignant. 
That same day St. Francis came back to the Place, carrying a sack 
of bread and a little jug of wine which he had begged with his compan-
ions. And when the guardian told how he had driven the robbers away, St. 
Francis scolded him severely, saying: 11 You acted in a cruel way, be-
cause sinners are led back to God by holy meekness better than by cruel 
scolding. For our Master Jesus Christ, whose Gospel we have promised to 
observe, says that the doctor is not needed by those who are well but by 
the sick, and 1I have come to call not the just but sinners to penance, 1 
and therefore He often ate with them. So, since you acted against char-
ity and against the example of Jesus Christ, I order you under holy obe-
dience to take right now this sack of bread and jug of wine which I 
begged. Go and look carefully for those robbers over the mountains and 
valleys until you find them. And offer them all this bread and this 
wine for me. And then kneel down before them and humbly accuse yourself 
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of your sin of cruelty. And then ask them in my name not to do those 
evil things any more, but to fear God, and not to offend their neighbors. 
And if they do so, I promise them that I will supply them with pro-
visions for their needs and I will give them food and drink all the 
time. And when you have humbly told them that, come back here." 
While the guardian went to carry out St. Francis 1 order, the Saint 
began to pray and begged the Lord to soften the hearts of those robbers 
and convert them to repentance. 
The obedient guardian found them and gave them the bread and wine, 
and did and said what St. Francis had commanded. And it pleased God 
that while those robbers were eating the gifts which St. Francis had 
sent them, they began to say to one another: 11What terrible tortures 
are ~aiting in hell for us who are such miserable and unhappy men! For 
we go around not merely robbing and beating and wounding our neighbors 
but also killing them! And yet we feel no fear of God or remorse of con-
science over those horrible crimes and murders that we commit. But here 
is this holy friar who just came to us because of a few words which he 
said to us quite rightly on account of our wickedness, and he very hum-
bly accused himself of his fault before us. And besides, he brought us 
a very generous promise of the holy Father and charitably gave us the 
bread and wine. Those friars really are saints of God, and they deserve 
Paradise. But we are sons of eternal damnation who deserve the pains of 
hell, and every day we increase the vengeful flames of our horrible 
crimes. And we do not know whether we will be able to obtain mercy from 
God for the crimes and misdeeds which we have committed so far." 
When one of them had said those and similar words, the other two 
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said: "What you say is certainly the truth. But what should we do?'' 
And he said: "Let 1s go to St. Francis, and if he gives us hope 
that we can obtain mercy from God for our great sins, let 1s do whatever 
he commands us, so that we may free our souls from the punishment of 
hell. 11 
All three agreed to follow this advice. And so they went in haste 
to St. Francis and said to him: "Father, because of our many great sins 
we do not believe we can obtain mercy from God, but if you have confi-
dence that God will have mercy on us, we are ready to do penance with 
you and to obey you in whatever you command us." 
Then St. Francis made them welcome with kindness and holy affection, 
and he consoled them by telling them many inspiring true stories, and he 
gave them back assurance that they would win God 1s mercy. Moreover he 
promised them that he would obtain mercy and grace for them from the 
Lord Jesus. He also taught them how the infinite greatness of the di-
mne mercy surpasses all our sins, even if they are boundless, and how, 
according to the Gospels of St. Paul the Apostle, Christ came into this 
world in order to redeem sinners. 
As a result of these wholesome instructions, the three robbers re-
nounced the world and the devil and his works, and St. Francis received 
them into the Order, and they remained faithful to him in mind and deed. 
And they began to do great penance. 
Two of them lived only a short time after their praiseworthy conver-
sion and at God 1s call went from this world to Paradise. 
But the third lived on, and thinking over the many great sins which 
he had committed, he began to do such penance that for fifteen successive 
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years, except for the regular forty-day fasts which he made as the 
others did, on three days a week he always ate only a little bread and 
drank water. And he was satisfied with only one habit, and he always 
walked around barefoot, and he never slept after matins. 
Actus - Fioretti 
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3. The Age of Adventure (Nine to Twelve Years) 
Adventure and exploration, hero-worship and "gang" loyalty, are all 
part of the picture of this age group. History in all of its pageantry 
is of intense interest to the nine-to-twelve-year-old. Wars and con-
flicts become personal battles. Identification with men of power, both 
living and dead, seems to be an emotional necessity for the growing per-
sonality. 
The school aged child, able to read and adventure for himself in 
the world of story and legend, enjoys biography of real men as much or 
more than fictional characters. His strong sense of right and wrong, 
developing from earlier cultural and personal forces, takes the form at 
this age of a radical idealism. His heroes are saints and martyrs, 
soldiers and pioneers, kings and discoverers. Robin Hood and King 
Arthur vie with Lindbergh and Schweitzer for his admiration. 
Chief, perhaps, of all the characteristics of this age is the 
emergence of the "gang" spirit in everything he does. His peers provide 
his affectional objects and his developing value system. His days are 
spent within the small warm group of his contemporaries. He has a sort 
of "liturgy" of his own gang life, and respects liturgy and pageantry in 
other fields where he finds them. 
Francis the adventurer, the unarmed Crusader, the defender of the 
poor against the rich, the builder of churches, nurse of the sick, the 
friend and protector of the Pope himself, is a natural hero of this age. 
His care-free wanderings all over the middle East (once as a stowaway, 
as the legend has it), his confronting of the ferocious Sultan, his 
leadership of gay and wandering bands of minstrels for God are all 
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stories that children love. 
Furthermore, children of the nine-to-twelve age group have a strong 
sense of history and world movement. They are beginning to understand 
the great democratic traditions underlying western culture and Christian-
ity itself. Therefore, the fact that the accounts of Francis are in 
large measure history adds dramatic impact to the pleasure of an essen-
tially great story. The tale of the dream of Pope Innocent, and Francis' 
answer to the Sultan, as well as the accounts of the first wandering 
Orders of the Franciscan movement, are all educational resources of 
great value for this age. 
Public school texts of this age-level use the life of Francis to 
demonstrate the humanitarian impulse rising out of the Middle Ages and 
pointing forward toward Renaissance belief in the value of the indivdual. 
Here indeed is material for religious education, rising out of natural 
story media, and told in the most dramatic of forms. 
The Adventures of Saint Francis 
He who formerly wore scarlet array was now going clad in scanty gar-
ments, and as he was singing praises to the Lord in French in a certain 
wood, some robbers suddenly rushed upon him. On their asking him in no 
friendly tone who he was, the man of God answered confidently with a 
loud voice: 11 I am a herald of the great King. What is that to you?'' 
But they beat him and cast him into a pit filled with deep snow, saying, 
11 Lie there, thou clownish herald of God!" But he turned himself this 
way and that to shake off the snow, and when they were went away he 
jumped out of the pit, and exhilarated by great joy began with loud 
voice through the grove to utter praises to the Creator of all things. 
At length he reached a cloister of monks where he spent several days as 
a scullion, wearing nothing but a wretched shirt, and desiring at least 
to be filled with broth. But when, meeting with no pity there, he could 
not even get any old clothing, he left the place (not moved by anger but 
urged by need) and came to the city of Gubbio where he got him a small 
tunic from a former friend of his. 
But some time afterwards when the fame of the man of God was spread-
ing everywhere and his name was noised abroad among the people, the 
people, the Prior of the aforesaid monastery remembered and realized how 
the man of God had been treated and came to him and for reverence of the 
Saviour humbly begged forgiveness for himself and his monks. 
And then the holy lover of all humility betoo~ him to the lepers, 
and was with them, serving them all most zealously for God 1s sake, wash-
ing all foulness from them and even wiping away the matter from the ul-
cers; even as he says himself in his Testament, "For when I was in sin 
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it seemed to me exceeding bitter to look on lepers, but the Lord brought 
me among them, and I showed mercy unto them." For indeed at one time 
the sight of lepers was (as he used to say) so bitter to him that when 
in the days of his vanity he looked at their houses about two miles off, 
he stopped his nostrils with his hands. 
But when now by the grace and power of the Highest he was beginning 
to think of holy and profitable things, one day, while still in the 
habit of the world, he met a leper, and, having become stronger than him-
self, went near and kissed him. 
Thereafter also he began to despise himself more and more, until by 
the Redeemer 1s mercy he attained to perfect conquest of himself. While 
remaining in the world and still following the world he was a helper of 
other poor also, stretching forth the hand of mercy to the destitute and 
pitying the afflicted. For one day when (contrary to his wont, for he 
was most courteous), he had upbraided a poor man who asked alms of him, 
forthwith, led by penitence he began to say to himself that it was a 
great reproach and shame to deny the request of one asking in the name 
of so great a King. And then he settled it in his heart that he would, 
according to his power, never in future deny anything to anyone asking 
him for the sake of God. Which thing he most diligently performed and 
fulfilled, until he gave himself wholly, and in every way, having be-
come a practiser before he became a teacher of that counsel of the 
Gospel: 11 Give to him that asketh of thee and from him that would borrow 
of thee turn not away." 
Actus - Fioretti 
How Saint Francis Went to Convert the Sultan of Babylon 
Fired by zeal for the faith of Christ and by desire for martyrdom, 
Saint Francis once crossed the sea with twelve of his holiest companions 
in order to go directly to the Sultan of Babylon. And they reached a 
country of the Saracens where the frontiers were guarded by men so cruel 
that no Christian who passed that way could escape being put to death. 
It pleased God, however, that they should not be killed, but they were 
captured, beaten, and bound, and taken before the Sultan. 
As he stood before him, Saint Francis was inspired by the Holy 
Spirit, and preached with great devotion on the faith of Christ, for 
whose sake he was ready to pass through fire. As a result, the Sultan 
began to feel a great respect for him, both for the constancy of his 
faith and contempt for the world -- for despite his utter poverty, he 
refused to accept any gift and because of his evident desire for 
martyrdom. And thenceforward the Sultan listened to him readily, and 
asked him to return often; and he gladly gave him and his companions 
permission to preach wherever they pleased. He also gave them a pass-
token, that no one should molest them. 
Having received this permission, Saint Francis sent his chosen com-
panions two and two into various regions of the Saracens' country to 
preach the faith of Christ, 
Finding at length that he could do no more good in those parts, 
Saint Francis was guided by God to recall his companions and return 
among the faithful. And when they had all assembled, he went back to 
the Sultan and took leave of him. Then the Sultan said: "Francis, I 
would gladly accept the Faith of Christ, but I dare not do so at this 
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time for if others heard of it, they would murder both me, you, and all 
your companions. And because I know that you can still do much good, 
and because I have to decide many affairs of great importance, I have no 
wish to bring about your death or my own. But instruct me how I can be 
saved, and I am willing to do whatever you tell me." 
Then Saint Francis said: "My Lord, I must now take leave of you; 
but when I have returned to my own land, and by God's grace have reached 
heaven after my death, I will -- God willing send two of my friars to 
you. From them you shall receive Christian Baptism and be saved, as my 
Lord Jesus Christ has revealed to me. Meanwhile shun everything that 
hinders the grace of God, so that, when it comes to you, it may find you 
rightly disposed to faith and devotion." And the Sultan did as he had 
promised. 
After this Saint Francis left with the venerable company of his 
holy companions, and after some years he died and yielded up his soul to 
God. The Sultan also fell sick, and expecting the fulfillment of Saint 
Francis' promise, he had guards stationed at certain passes. And he 
gave orders that if two friars in the habit of Saint Francis should ap-
pear, they were to be brought to him without delay. At that time Saint 
Francis appeared to two friars, and told them to hasten to the Sultan 
immediately, and effect the salvation of his soul as he had promised. 
So these friars set out at once, crossed the sea, and were escorted by 
guards to the Sultan. 
When the Sultan saw them, he was filled with joy, and said: "Now 
I know for certain that God has sent His servants for my salvation, in 
fulfillment of the promise that Saint Francis made me by divine 
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revelation." And when he had received instruction from the friars, and 
had been born again in Christ by Baptism, he died of his illness, and 
his soul was saved through the prayers of Saint Francis. 
Actus - Fioretti 
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Saint Francis' Celebration of Christmas 
We that were with the Blessed Francis and have written these things 
do bear witness that oftentimes have we heard him saying: rrAnd I ever 
have speech with the Emperor, I will entreat him and persuade him and 
tell him that for the love of God and of me he ought to make a special 
law that none snare nor kill our Sisters the larks nor do any evil unto 
them. In like manner, that all the Mayors of the cities and the Lords 
of the castles and towns be bound every year on the day of the Nativity 
of our Lord, to compel their men to throw wheat and other grain along 
the roads beyond the cities and walled towns, so that our Sisters the 
larks may have whereof to eat, and other birds also on a day of so pass-
ing solemnity, and that for reverence of the Son of God whom on such a 
night the most Blessed Virgin Mary did lay down in the stall betwixt the 
ox and the ass, whosoever hath an ox and an ass be bound on that night 
to provide them provender the best that may be, and in like manner also 
that on such a day all poor folk should be given their fill of good vic-
tual by the rich." 
For the Blessed Francis had a greater reverence for Christmas than 
for other festivals of our Lord, saying: "After that the Lord was born 
for us, it did become a matter of necessity that we should be saved." 
Wherefore he would that every Christian on that day should exult in the 
Lord, and that for the love of Him which did give Himself for us, all 
ought not only to make abundant largesse unto the poor, but likewise 
also unto the beasts and birds. 
The Mirror of Perfection, CXIV 
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Saint Francis' Friendship With Fire 
When he had come to hermitage of Fonte Palumbo nigh Rieti for the 
cure of the disease of his eyes, whereunto he was compelled on his obe-
deience by the Lord Bishop of Ostia and by brother Elias the Minister 
General, one day the leech came unto him. 
Who, after examining his condition, said unto the Blessed Francis 
that he wished to make a cautery over the cheek as far as the eyebrow 
of the eye that was worse than the other. But the Blessed Francis 
would not that he should begin the operation save brother Elias was 
there, for that he had said he would fain be present when the leech 
should begin that operation, for the Blessed Francis was afraid, and it 
seemed wrong to him that he should have so great solicitude about him-
self; wherefore he asked that the Minister General should be the one to 
make decisions about him. 
When, therefore, he had waited for him and he came not by reason 
of the many hindrances that he had, the Blessed Francis gave the leech 
leave to do as he would. And when the iron was set in the fire for mak-
ing of the cautery, the Blessed Francis trying to comfort his spirit 
lest he should be overmuch afraid, spake thus unto the fire: 11 Fire, my 
brother, noble and useful amongst other creatures, be thou gracious unto 
me in this hour, seeing that I have loved thee and yet will love thee 
for the love of Him that did create thee. Earnestly, moreover, do I 
pray the Creator that did create both thee and me, that He will so 
temper thine heat as that I may be able to abide it . 11 And when he had 
ended his prayer he did sign the fire with the sign of the Cross. 
But we that were with him at that time did all flee away for pity 
and compassion toward him, and only the leech did remain with him. But 
when the cautery was made we returned to him, who said: "O feeble-
hearted and of little faith, wherefor did ye flee? In truth I say unto 
you that I felt neither pain nor any heat of the fire. Yea, and it be 
not now well seared, ley him again sear it better!" 
And thereat did the leech marvel greatly, saying: "My brethren, I 
tell you that I should fear, not only for him that is so feeble and ail-
ing, but for any man, even were he the strongest, lest he should not be 
able to endure so great a cautery; yet truly did this man never flinch 
nor show any the least sign of pain." 
For it was necessary that all the veins from the ear as far as the 
eyebrow should be cut, yet, nevertheless was he thereby nothing bene-
fited. In likemanner did another leech pierce both his ears with a hot 
iron, yet naught did he profit thereby. 
Nor is it a marvel that the fire and other creatures were at times 
obedient unto him and did reverence him, for, as we that were with him 
have full ofttimes seen, he had so great affection towards them and did 
so greatly delight in them, and his spirit was moved with so great pity 
and compassion for them, that he would not see them treated unfairly, 
and he would so talk with them with gladness both inward and outward as 
if they had reason, because of which he was oftentimes lifted up to God. 
The Mirror of Perfection, CXV. 
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4. Age of Turmoil (Twelve to Fifteen Years) 
This age is "intermediate" in more ways than one: it is intermedi-
ate between childhood and adulthood, between dependence and independence, 
between confusions of values and mature integration. Early adolescence 
marks the beginning of the growing person's overt breaking away from par-
ents to become himself. The physical factors of growth, plus the emo-
tional pressures at work in this age group, make for a temporary kind of 
instability of mood typical and characteristic of the twelve-to-fifteen-
year-old. 
Group life is stronger than it was even at the nine-to-twelve level 
of maturity. The good opinion of peers and the affection of friends are 
necessities to the young teen-ager. This young person is an idealist, 
and he is attracted to all sorts of movements and ideologies which seek 
to make the world a better place. 
The gaiety and enthusiastic idealism of the early "Spiritual" move-
ments in the Franciscan life are deeply appealing to this age group. 
The community life of the Umbrian bands appeals to the social imagina-
tion of young teen-agers. The informality and lack of concern for the 
morrow, the life of the troubadour who scorned the formal world to 
preach Christ on the by-ways and in the forests, is akin to the spirit 
of the youth hostel and the mission caravan, combining high purpose with 
the carefree life. No doubt, the teen-agers may view the romantic side 
of the Franciscan movement with more interest than the rigidly disci-
plined Rule of Life which went with it! However, stories of the early 
life of the Orders are of great interest to the young teen-ager. So are 
the encounters which Francis had with popes and people in authority. 
The problem of authority is one which the person of this age is trying 
to solve in his own life, and he can project some of his frustrations in 
this area into sympathy with a saint who had a considerable number of 
"authority'' problems in his life! 
The twelve-to-fifteen-year-old has an intense feeling for beauty 
and poetry. He seeks abstract symbols to express the new feelings about 
life which he is experiencing. He not only quotes poetry, but writes 
it! He also has a deep love of music and new insight into nature. In 
the deeply poetic writings and sayings of Francis, and in the imagina-
tive nature of the stories written down by his companions, the teen-
ager finds material close to his emotional mood, and appropriate to his 
needs. This aged young person has some difficulties with the formal 
worship of the church. However, the "Canticle to the Sun," the Lord's 
Prayer commentary, and the other spontaneous worship material contained 
in Franciscan accounw seems both understandable and usable. Here, per-
haps, brief mention should be made of the prayer beginning "Lord, make 
me an instrument of thy peace," which has been consistently attributed 
to Francis, and frequently used by youth groups in their worship ser-
vices. There is actually no good evidence that this prayer is primary 
Franciscan material, and it must remain in the category of questionable 
Franciscana. However, it persists in remaining attached to Saint 
Francis, and perhaps may be classed as an example of useful and appro-
priate legendary material. Proof that Francis ever said it, or wrote it, 
however, is conspicuously lacking. 
l~ 
Saint Francis Makes the Gospel His Rule of Life 
Once, in the church where the Saint of God was present, the Gospel 
for the day told how Christ sent out His Apostles to preach. And after 
Mass, when he had pondered over the words of the Gospel, he humbly asked 
the priest to explain the Gospel to him. And when the priest had ex-
pounded everything in sequence, Saint Francis, learning that the disci-
ples of Christ were not to possess gold, silver, or money, not to have 
shoes or two tunics, but were to preach the Kingdom of God andre-
pentance, he immediately cried out in exultation of spirit: 'This is 
what I desire! This is what I am seeking! This is what I long to do 
in my inmost heart!' Brimming over with joy, the holy Father at once 
hastens to obey the words of salvation, and permits no delay before he 
begins with devotion to carry out what he has heard. Forthwith he 
takes the shoes from his feet and the staff from his hand, and content 
with a single garment, exchanges his leather belt for a length of cord. 
Later he makes a habit displaying the sign of the Cross, so that by wear-
ing it he may repulse all the assaults of the devil. He makes it of the 
coarsest cloth, so as to crucify the flesh with its vices and sins. 
Finally, he makes it very poor and shabby, so that it cannot rouse 
worldly covetousness. But he longed with the greatest zeal and rever-
ence to perform everything that he had learned, for he had been no deaf 
hearer of the Gospel; and once he had committed to memory all that he 
had heard in praiseworthy fashion, he diligently set himself to carry 
it out to the letter. 
Celano's First Life, IX, 22. 
The Generosity of the Friars 
Whenever the friars were on the road and met poor folk who asked 
anything of them for the love of God, they used to give them some part 
of their own clothes, wretched as these were, because they had nothing 
else to offer. Sometimes they gave the hood, cutting it away from the 
habit; sometimes they gave a sleeve, in order to obey to Gospel command, 
"Give to every one that asketh thee." 
The Legend of the Three Companions, 
XI, 44. 
How He Particularly Wanted All the Friars to do 
Manual Labour from Time to Time 
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He used to say that brethren who were lacking in zeal and unwilling 
to apply themselves simply and humbly to any work would quickly be 
spewed out of God's mouth. No idler could appear before him without at 
once receiving a sharp rebuke, for he, who was the pattern of all per-
fection, worked humbly with his own hands, and never allowed God's best 
gift of time to be wasted. 
He said, "I wish all my brethren to work and to occupy themselves 
humbly in good works, so that we do not become a burden to each other 
men, or allow our hearts and tongues to wander in idleness. So those 
who do not know a trade are to learn one." 
But he said that the profit and payment for the work was not to be 
received by the workers but by the Guardians, who were to use it at 
their discretion for the good of the community. 
The Mirror of Perfection 
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Brother John Joins the Order 
He once went into a village church in the diocese of Assisi (ac-
cording to tradition, at Notiano, three hours' walk northeast of Assisi), 
and began humbly to sweep and clean the floor. This was immediately 
noised around in the whole village, for the people there loved to see 
and hear him. Among others, a rustic of marvellous simplicity, whose 
name was John (Giovanni), heard about it while he was ploughing his 
field. He forthwith went to the church, where he found Blessed Francis 
humbly and devoutly sweeping the floor, and he said to him: nBrother, 
give me the broom, I want to help you.n And taking the broom from 
Blessed Francis' hands, he finished sweeping the floor. 
Later, as they were sitting down together, he said to Blessed 
Francis, "Brother, for a long time I have wanted to serve God, especial-
ly since I have heard what people say about you and your brethren, but 
I did not know how I could get to you. But now that God has willed 
that I should see you, I will do anything you say." 
Blessed Francis rejoiced at his fervour; all the more because he 
had then had so few followers and he felt that a man of such simplicity 
and candour must make a good religious. So he said, "Brother, if you 
want to share our life and company, you must renounce all you have ... 
and give it to the poor, according to the teaching of the Holy Gospels 
II Hearing this, the man promptly returned to the field and unhar-
nessed his oxen; then he led one of them before Blessed Francis and 
said: "Brother, for many years have I served my father and all my fam-
ily; though my portion of the inheritance be small, I will claim this 
ox as my portion, and give him to the poor as you think best." But when 
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the man 1s parents and his younger brothers, who were still children, saw 
that he meant to forsake them, they all began to weep aloud and to sob 
and cry most pitifully, so that Blessed Francis was moved by compassion 
at the sight of so large a family of simple people ... Blessed Francis 
said to them: 11This son of yours wants to serve God and you should not 
grieve about this, but rather should you rejoice ... all our brothers 
will be your brothers and your sons as well. And when a creature is of 
God and desires to serve his Creator, I neither can nor may give him 
back to you. But so that you should take comfort, I want him to dis-
possess himself of this ox and give it to you, who are very poor .... 11 
And they were all comforted by the words of St. Francis and very glad 
of the ox which was given back to them, because they were extremely poor. 
The Legends and Lauds 
How the Soldiers Obtained their Needs by Asking Alms 
from Door to Door 
When Blessed Francis was in the friary at Bagni near the city of 
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Nocera, his feet began to swell badly because of the disease of dropsy, 
and he became seriously ill. When the people of Assisi heard of this, 
they hurriedly sent soldiers to the friary to escort him to Assisi, fear-
ing that if he remained there, others would obtain his most holy body. 
But while they were bringing him, they stopped in a fortress-town be-
longing to the Commune of Assisi in order to eat; and Blessed Francis 
rested in the house of a poor man who welcomed him willingly and gladly. 
Meanwhile the soldiers went through the town to buy themselves what they 
needed, and found nothing. So they came back to the holy Father and 
told him jokingly, "Brother, you will have to let us share your alms, 
for we cannot buy anything to eat!" Then Blessed Francis said to them 
with great fervour, "You have not found anything because you trusted in 
your flies (meaning, your money), and not in God. Go back to the houses 
where you went trying to buy food; put aside your shame, and ask alms 
for the love of the Lord God. The Holy Spirit will move them to give 
generously!" So they went away and asked alms as Blessed Francis had 
told them; and those from whom they asked alms gave them whatever they 
had with great gladness and generosity. And recognizing that a miracle 
had happened to them, they returned to Blessed Francis praising God with 
great joy. 
The Mirror of Perfection 
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St. Francis Explains Poverty 
At the time, when Blessed Francis had returned from beyond the sea, 
one of the ministers talked to him about the question of poverty, desir-
ing to know his will and his ideas concerning it, chiefly because the 
Rule contained a chapter about the prohibitions of the Holy Gospels, for 
instance "that they should take nothing for their journey", etc. 
Blessed Francis answered: "I understand it thus that the brethren must 
possess nothing except their habit with the cord and their drawers, as 
the Rule says, and if necessity forces them thereto, they may wear 
shoes." The minister said to him: "But what am I to do, seeing I 
possess so many books that they are worth more than fifty pounds?" He 
said this because he wanted to keep his books with a clear conscience, 
for it pricked him for having so many, knowing as he did how strict 
Blessed Francis was in matters of poverty. Blessed Francis said: "I 
neither will, nor may, nor can go against my conscience and the perfec-
tion of the Holy Gospel, which we have vowed to observe." And hearing 
this, the minister was very sad. 
The Legends and Lauds 
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5. The Late Teen Age (Fifteen to Twenty Years) 
This last stage of development before'maturity is an excellent 
place to consider the "hero" myths and legends, and their place in the 
emotional growth of the young. The interpretation of myth as dramatic 
expression of unconscious needs and drives is presented in Chapter II of 
this study. The author agrees with Wundt in interpreting the ''hero" 
myth as a projection of human desires and aspirations. 1 From a psycho-
analytic point of view it is significant that almost every hero myth of 
lasting importance involves a separation of the hero from his parents. 
This is not an accidental factor, when one considers the subconscious 
forces at work. Otto Rank explains it this way: 
The detachment of the growing individual from the 
authority of the parents is one of the most neces-
sary but also one of the most painful achievements 
of evolution. It is absolutely necessary for the 
detachments to take place, and it may be assumed 
that all normal grown individuals have accomplished 
it to a certain extent. Social progress is based 2 
upon the opposition between the two generations ... 
Forced into achieving this separation, the growing individual has 
guilt feelings concerning the carrying out of this psychic task. He 
therefore seeks release in picturing a hero who does this, and endows 
this hero with appropriate higher qualities. In other words, the hero 
is identified with the child's own ego: 
We feel justified in analogizing the ego of the 
child with the hero of the myth . . . the myth 
1Wilhelm Wundt, Volkerpsychologie, Vol. ll., l, Leipzig, 1905, 
p. 527. 
2
otto Rank, The Myth of the Birth of the Hero, translated by F. 
Robbins and Smith Ely Jelliffe (New York: Vintage Books, 1959), p. 67. 
throughout reveals an endeavour to get rid of the 
parents, and the same wish arises in the fantasies 
of the individual child at the time when he is try-
ing to establish his personal independence. The 
ego of the child behaves in this respect like the 
hero of the myth, and as a matter of fact, the hero 
should always be interpreted merely as a collective 
ego which is equipped with all the excellencies. 
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The fact that Francis, the hero, did in established historical fact 
detach himself dramatically and suddenly from his parents does not deny 
the power of the legend, but actually makes it more usable and more sup-
portive to the adolescent. For, as we have pointed out in Chapter II, 
historical fact may become combined with myth and legend, when both have 
meaning for the spiritual life of the individual. 
This age group continues to have a great interest in the wide sweep 
of history, and the interaction of persons with the great movements of 
many centuries. Francis appeals to the adolescent as a man of power in 
historical context as well as a personality of strength within the 
psychoanalytic context. Therefore, the accounts of the vigorous person-
ality which was Saint Francis, and those stories which emphasize the joy-
ful self-fulfillment he found in the service of his Lord, are natural 
points of identification for the almost-mature young person. If he must 
have a hero, he could hardly have a sounder one! 
1Ibid., pp. 71-72. 
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Francis Parts From His Father 
When his father had departed for awhile from his home on business, 
the man of God remained bound and in confinement in the house; but his 
mother, who had been left alone at home with him, disapproved of what 
her husband had done, and spoke to her son kindly. And though she saw 
that she could not recall him from his purpose, she yearned over him 
with maternal compassion, and she loosed his chains and let him go free. 
But he, giving thanks to Almighty God, returned to the place where he 
had been aroused before. But now he gave himself greater freedom, hav-
ing been proved in the school of temptation; and the manifold struggles 
he had gone through had given him a more cheerful countenance. The 
wrongs that had been done him had endued him with a more confident tem-
per, and, with higher spirit than before, he went about freely every-
where. Meantime his father came back, and, not finding his son, heaped 
sin on sin and turned round to upbraid his wife. Then, raging and 
blustering, he ran to the place where his son was, so that, if he could 
not call him back, he might at least drive him out of the province. But 
{because the fear of the Lord is confidence in strength) when the son of 
Grace heard his angry father coming to him, he went of his own accord to 
meet him fearless and joyful, crying with free speech that he cared noth-
ing for his father's chains and stripes. He averred moreover that he 
would gladly undergo any evils for the name of Christ. 
But when his father saw that he would not be able to recall Francis 
from the journey he had begun, he was roused by all means to get back 
the money. The man of God had desired to offer it all to be spent on 
feeding the poor and on the repair of that church. But he, who loved 
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money, was not to be distracted by any show of good that it might bring, 
and he who was not held back by any affection for it was in nowise dis-
turbed at the loss of it. Therefore when the money was found which that 
greatest despiser of earthly things and that most eager searcher after 
heavenly riches had thrown aside into the dust of the window, the raging 
father 1s fury was somewhat appeased, and the thirst of his avarice in 
some sort allayed by the dew of discovery. Then he brought his son be-
fore the bishop of the city, so that by a formal renunciation of all his 
property in the bishop 1s presence he might give up all he had. And 
Francis not only did not refuse to do this, but, greatly rejoicing, made 
haste with ready mind to perform what had been demanded of him. 
When brought before the bishop, Francis would brook no delay nor 
hesitation in anything; instead, without waiting to be spoken to and 
without speaking, he immediately put off and cast aside all his garments 
and gave them back to his father. Moreover he did not even keep his 
drawers but stripped himself stark naked before all the bystanders. But 
the bishop, observing his disposition, and greatly wondering at his fer-
vour and stedfastness, arose forthwith, gathered him into his arms and 
covered him with the mantle which he himself was wearing. He understood 
clearly that "the counsel was of God", perceived that the actions of the 
man of God which he had witnessed confirmed a mystery. Immediately 
therefore the bishop became his helper, and, cherishing and encouraging 
him, he embraced him in charity. 
Behold even now he wrestles naked with his naked foe, and having 
cast off all that is of the world, is mindful of Godts righteousness 
alone! Even now for that righteousness 1 sake laying aside all anxiety 
208 
he strives so to set at naught his own life that as a poor man he may 
find peace in his harassed way, and that meanwhile the wall of the 
flesh alone may separate him from the vision of God. 
Celano, First Life, #15. 
On Observing Poverty in Books and Beds, Buildings 
and Appointments 
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The most blessed Father used to teach the friars to value books for 
their witness to God and not for their costliness, for their edification 
and not their elegance. He wished books to be few and held in common, 
and suitable to the needs of penniless friars. They were so badly pro-
vided with beds and blankets that whoever had some threadbare rags 
spread over straw regarded it as a fine bed. 
He also told the friars to build their houses small and their cells 
of wood, not of stone, and he wanted them built in a humble style. He 
abhorred pretentious buildings, and disliked superfluous or elaborate 
appointments. He wished nothing about their tables or appointments to 
appear worldly or to remind them of the world, so that everything should 
proclaim their poverty and remind them that they were pilgrims and 
exiles. 
The Mirror of Perfection 
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How St. Francis Converted Two Students in Bologna 
At one time while St. Francis was traveling, he came to the city of 
Bologna. When the people heard about his arrival, they ran to see him, 
and there was such a crowd that he could hardly walk. For they all 
wanted to see him, as a new flower of the world and an angel of the 
Lord, so that he had a hard time to reach the city square. 
And when the entire square was filled with men and women and stud-
ents, St. Francis stood up on a high place in the center and began to 
preach what the Holy Spirit dictated to him. And he preached such mar-
velous and astounding things that he seemed to be not a man but an 
angel. And his heavenly words seemed like sharp arrows which were shot 
from the bow of divine wisdom and pierced the hearts of everyone so ef-
fectively that by this sermon he converted a very great multitude of 
men and women from a state of sin to remorse and penance. 
Among them were two noble students from the Marches of Ancona. 
One was called Pellegrino, whose home was in Falerone, and the other 1s 
name was Riccieri from Muccia. 
Among others whose hearts had been touched deeply by divine in-
spiration through the sermon, a few came to St. Francis saying that they 
had an intense desire to leave the world and receive the habit of friars. 
Then St. Francis, considering their fervor, knew by a revelation of 
the Holy Spirit that they were sent by God, and moreover he understood 
what way of life each of them would find most suitable. Therefore he 
received them with joy, saying to them: 11 You, Pellegrino, keep to the 
path of humility in the Order. And you, Riccieri, serve the friars. 11 
And so it happened. For Brother Pellegrino never wanted to become 
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a cleric but remained a lay brother, although he was a very learned 
scholar and an expert in Roman law. By means of that humility he at-
tained to very great perfection in virtue and especially to the grace 
of humility and love for Our Lord Jesus Christ. 
For, inflamed by the love of Christ and burning with the desire for 
martyrdom, he went to Jerusalem in order to visit the Holy Places of the 
Savior, carrying with him the Book of the Gospels. And when he read 
about the sacred places where the God-man had walked, and he touched 
them with his feet and saw them with his eyes, he bowed down to pray to 
God and confidently embraced those very holy spots with his arms and 
lovingly kissed them with his lips and moistened them with tears of de-
votion, so that he inspired great devotion in all who saw him. 
As Divine Providence ordained, he returned to Italy. And like a 
true pilgrim and citizen of the heavenly Kingdom, he very rarely visited 
his noble relatives. He would encourage them to despise the world, and 
by his serious conversation he would urge them to love God, and then, 
quickly and hurriedly, he would leave them, saying that Christ Jesus 
who makes the soul noble is not found among relatives and familiar 
friends. 
Brother Bernard, the first follower of our very holy Father Francis, 
used to say something truly wonderful about this Brother Pellegrino, 
namely, that he was one of the most perfect friars in the world. 
And he really was a pilgrim. For the love of Christ, which he al-
ways had in his heart, did not allow him to find peace in any creature 
or to attach his affections to any temporal thing; but he always strove 
for his heavenly home and looked to his heavenly home, and he climbed 
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from virtue to virtue until he transformed the lover into the loved one. 
Finally Brother Pellegrino passed, full of virtue, from this life to 
Christ, whom he loved with all his heart, and rested in peace, with 
many miracles before and after his death. 
Brother Riccieri, the companion of Brother Pellegrino on earth and 
now his fellow citizen in Heaven, led an active life, living in great 
sanctity and humility, traveling on foot, and devoutly and faithfully 
serving his neighbors, the friars. And he became very intimate and popu-
lar with St. Francis, so that he learned many things from the Saint and 
under his instruction clearly grasped the truth concerning many doubtful 
points, and he perceived the will of the Lord in matters with which he 
had to deal. And as the holy Father prophesied, he served the friars. 
He was appointed Minister in the Province of the March of Ancona. And 
owing to the zeal for God which always burned in his heart, he governed 
the province for a long time in great peace and wisdom, following the 
example of Christ who preferred action to teaching. 
Actus - Fioretti 
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6. Adulthood and Maturity 
The appeal of Saint Francis to the mature adult on many levels and 
from many points of view has been documented in Chapter III with a var-
iety of testimonials. Each century seems to find something fresh and 
relevant in his dynamic love of life and people. Perhaps the most per-
sistent strain in Franciscan material, and the one which makes Francis 
"universal," is the yearning for the paradisical state. This deep human 
longing for perfection, this "homesickness for heaven," seems to be met 
in a powerful and comforting manner by the story of Francis. The techni-
cal description of this phenomenon has been expressed by Eliade, as 
quoted in Chapter II. A less technical but equally accurate description 
is given by Capozzi in the vernacular account of Francis' life called 
God's Fool: 
The drawing of this impressionistic portrait of the 
Saint of Assisi has been prompted by the belief that 
modern nations can avoid the doom which has befallen 
all materialistic civilizations only by wholehearted 
conversion to the philosophy of the Sermon of the 
Mount. To climb that mountain, men can draw inspira-
tion from the story of the Poverello who, by daring 
to take the Gospel literally, found the key to per-
fect joy. Recent history could not have made it 
clearer that the brave new world of men's dreams, 
another paraphrase for what Jesus called the Kingdom 
of God, will be built not by statesmen nor by scien-
tists, but by mystics who believe that the only means 
to human and social happiness are those once revealed 
by the Son of Man, and twelve hundred years later re-
discovered by the Little Poor Man of Assisi, namely, 
the seven sacraments of shining purity of heart, joy-
ful renunciation, steadfast meekness, utter simplicity 
of life, generous goodwill towards all men, tender 
feeling for all God's creatures, and loving communion 
with mother nature.l 
1Francis Capozzi, God's Fool (New York: Morehouse-Gorham Co., 
1956)' p. 8. 
Saint Francis 1 Paraphrase of the Lord 1s Prayer 
OUR FATHER, 
most holy, 
Creator, 
Redeemer, 
Saviour, 
Comforter, 
WHO ART IN REA VEN, 
in the Angels and Saints 
enlightening them to knowledge of Thee, 
for Thou, Lord, are Light; 
inflaming them to love of Thee, 
for Thou, Lord, art Love; 
dwelling in them, and filling them with blessing, 
for Thou, Lord, art the highest good, 
the eternal good, 
from Whom all good proceeds, 
without Whom nothing is good. 
HALLOWED BE THY NAME, 
may it be glorified in us 
by knowledge of Thee, 
that we may perceive 
the wideness of Thy blessings, 
the extent of Thy promises, 
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the height of Thy majesty, 
the depth of Thy judgements. 
THY KINGDOM COME, 
that Thou mayest reign in us 
by Thy grace, 
and bring us to Thy kingdom, 
where the vision of Thee is revealed, 
and Thy love made perfect, 
that we may enter Thy blessed presence, 
and enjoy Thee for ever. 
THY WILL BE DONE IN EARTH 
AS IT IS IN HEAVEN, 
that we may love Thee with all our heart, 
ever thinking of Thee, 
and desiring Thee with all our soul 
and with all our mind; 
directing all our intentions to Thee, 
and seeking Thine honour in all things; 
with all our strength 
devoting every power and faculty 
of mind and body to the service of Thy love, 
and to no other end. 
May we also love our neighbors as ourselves, 
drawing them to love of Thee 
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with all our power; 
delighting in the good of others 
as in our own, 
sharing in their troubles, 
and giving no offence to any. 
GIVE US THIS DAY OUR DAILY BREAD, 
which is Thy beloved Son 
Jesus Christ our Lord, 
in the rememberance, understanding and reverence 
of the love that He bore us, 
and for the things that He said, did, and endured 
for our sakes. 
AND FORGIVE US OUR TRESPASSES 
through Thine Infinite mercy, 
and by virtue of the Passion 
of Thy beloved Son our Lord 
Jesus Christ, 
and through the merits and prayers 
of the most blessed Virgin Mary 
and of all Thine elect. 
AS WE FORGIVE THEM THAT TRESPASS AGAINST US, 
and since we do not forgive fully 
do Thou, Lord, enable us to forgive fully 
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so that we may truly love our enemies 
for Thy sake, 
and pray them devoutly to Thee, 
not returning evil for evil, 
but seeking to serve all men in Thee. 
AND LEAD US NOT INTO TEMPTATION, 
hidden or open, 
sudden or persistent, 
BUT DELIVER US FROM EVIL, 
past, 
present, 
and to come. 
AMEN. 
The Writings of St. Francis 
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The Blessing of Brother Leo 
Thou alone art holy, Lord God, Who doest wc1drous things. 
Thou art strong. Thou art great. Thou art the Most High. 
Thou are the Almighty King, the Holy Father, King of heaven and 
earth. 
Thou art Trinity and Unity, 0 Lord God, All Goodness. 
Thou art Good, All Good, the Supreme Good, 
Lord God living and true. 
Thou art Charity and Love. Thou art Wisdom. 
Thou art Humility. Thou art Patience. 
Thou art Serenity. Thou art Peace. 
Thou art Joy and Gladness. Thou.art Justice and Temperance. 
Thou art our Wealth, our Treasure, and our Satisfaction. 
Thou art Beauty. Thou art Clemency. 
Thou art our Protector. Thou art our Guardian and Defender. 
Thou art Strength. Thou art Refreshment. 
Thou art our Hope. Thou art our Trust. 
Thou art our Delight. Thou art Eternal Life, 
Great and wondrous Lord, 
Almighty God, 
Merciful Saviour. 
The Writings of St. Francis 
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How St. Clare Ate a Meal With St. Francis 
and his Friars 
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When St. Francis was staying in Assisi, he often visited St. Clare 
and consoled her with holy advice. And as she had a very great desire 
to eat a meal with him once, she asked him several times to give her 
that consolation. But St. Francis always refused to grant her that 
favor. 
So it happened that his companions, perceiving St. Clare's desire, 
said to St. Francis: "Father, it seems to us that this strictness is 
not according to divine charity--that you do not grant the request of 
Sister Clare, a virgin so holy and dear to God, in such a little thing 
as eating with you, especially considering that she gave up the riches 
and pomp of the world as a result of your preaching. So you should not 
only let her eat a meal with you once, but if she were to ask an even 
greater favor of you, you should grant it to your little spiritual 
plant." 
St. Francis answered: 11So you think I should grant this wish of 
hers? n 
And the companions said: nYes, Father, for she deserves this favor 
and consolation.rr 
Then St. Francis replied: 11 Since it seems so to you, I agree. But 
in order to give her greater pleasure, I want this meal to be at St. 
Mary of the Angels, for she has been cloistered at San Damiano for a 
long time and she will enjoy seeing once more for a while the Place of 
St. Mary where she was shorn and made a spouse of the Lord Jesus Christ. 
So we will eat there together, in the name of the Lord." 
He thereforeset a day when St. Clare would go out of the monastery 
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with one sister companion, escorted also by his companions. 
And she came to St. Mary of the Angels. And first she reverently 
and humbly greeted the Blessed Virgin Mary before her altar, where she 
had been shorn and received the veil. And then they devoutly showed her 
around the Place until it was mealtime. Meanwhile St. Francis had the 
table prepared on the bare ground, as was his custom. 
And when it was time to eat, St. Francis and St. Clare sat down to-
gether, and one of his companions with St. Clare's companion, and all 
his other companions were grouped around that humble table. But at the 
first course St. Francis began to speak about God in such a sweet and 
holy and profound and divine and marvelous way that he himself and St. 
Clare and her companion and all the others who were at that poor little 
table were rapt in God by the overabundance of divine grace that decend-
ed upon them. 
And while they were sitting there, in a rapture, with their eyes 
and hands raised to Heaven, it seemed to the men of Assisi and Bettona 
and the entire district that the Church of St. Mary of the Angels and 
the whole Place and the forest which was at that time around the Place 
were all aflame and that an immense fire was burning over all of them. 
Consequently the men of Assisi ran down there in great haste to save 
the Place and put out the fire, as they firmly believed that everything 
was burning up. 
But when they reached the Place, they saw that nothing was on fire. 
Entering the Place, they found St. Francis with St. Clare and all the 
companions sitting around that very humble table, rapt in God by contem-
plation and invested with power from on high. Then they knew for sure 
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that it had been a heavenly and not a material fire that God had miracu-
lously shown them, to symbolize the fire of divine love which was burn-
ing in the souls of those holy friars and nuns. So they withdrew, with 
great consolation in their hearts and with holy understanding. 
Later, after a long while, when St. Francis and St. Clare and the 
others came back to themselves, they felt so refreshed by spiritual food 
that they paid little or no attention to the material food. And when 
that blessed meal was over, St. Clare, well accompanied, returned to San 
Damiano. 
The sisters were very glad to see her, for they had feared that St. 
Francis might send her to direct some other monastery, as he had already 
sent her holy sister Agnes to be Abbess of the Monastery of Monticelli 
in Florence. For at that time. St. Francis was sending Sisters out to 
rule other monasteries. And he had once said to St. Clare: "Be pre-
pared, in case I have to send you somewhere else." And she had replied 
like a truly obedient daughter: "Father, I am always ready to go where 
ever you send me." And so the sisters rejoiced greatly when they had 
her back. And henceforth St. Clare was much consoled in the Lord. 
To the glory of Christ. Amen. 
Actus - Fioretti 
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How God Spoke to St. Francis ThFough Brother Leo 
Once in the beginning of the Order St. Francis was with Brother Leo 
in a little Place where they did not have any books to use in saying the 
Divine Office. One night when they got up to recite matins, St. Francis 
said to Brother Leo: "Dear Brother, we have no breviary with which to 
say matins, but so as to spend the time in praising God, I will say some-
thing and you must answer what I tell you, and be careful not to change 
my words. I will say this: "Oh, Brother Francis, you have done so much 
evil and sin in the world that you deserve hell" - and you, Brother Leo, 
shall answer: "It is true that you deserve the depths of hell." 
And the very pure-hearted Brother Leo replied with the simplicity 
of a dove: "All right, Father. Begin in the name of the Lord." 
Then St. Francis began to say: "Oh, Brother Francis, you have done 
so many evil deeds and sins in the world that you deserve hell." 
And Brother Leo answered: "God will perform so much good through 
you that you will go to Paradise." 
And St. Francis said: "Don 1t say that, Brother Leo! But when I 
say: "Oh, Brother Francis, you have done so many wicked things against 
God that you deserve to be cursed by God," then you answer this way: 
"You certainly deserve to be placed among the damned." 
And Brother Leo replied: "All right, Father." 
Then St. Francis said aloud, crying and sighing and beating his 
breast: "Oh, my Lord God of Heaven and earth, I have committed so many 
evil deeds and sins against You that I deserve to be utterly damned by 
You." 
And Brother Leo answered: "Oh, Brother Francis, God will make you 
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such that you will be remarkably blessed among the blessed. 11 
St. Francis wondered why Brother Leo always answered just the oppo-
site of what he told him to say, and he scolded him, saying: 11Why 
donrt you answer as I tell you, Brother Loe? I command you under holy 
obedience to answer what I tell you. I will say, 10h, wicked little 
Brother Francis, do you think God will have pity on you, for you have 
committed too many sins against the Father of mercy and the God of all 
consolation for you to deserve any mercy? 1 And you, Brother Leo, Little 
Lamb, answer: 1You certainly are not worthy of finding mercy. 111 
And then Brother Leo answered: 11 Go ahead, Father, because I will 
say just what you tell me. 11 
And St. Francis, kneeling down and lifting his hands toward the 
Lord and looking up to Heaven with a joyful expression, said very sadly: 
11 0h, Brother Francis, you great sinner--oh, you wicked Brother Francis, 
do you think God will have mercy on you, for you have committed so many 
sins? 11 
But Brother Leo answered: 11God the Father, whose mercy is infinite-
ly greater than your sins, will be very merciful to you and moreover 
will give you many graces. 11 
At this reply St. Francis was gently angry and patiently troubled, 
and he said to Brother Leo: 11Brother, why have you dared to go against 
obedience and to have already answered so many times the opposite of 
what I told you? 11 
And then Brother Leo exclaimed very humbly and reverently: 11 God 
knows, dear Father, that each time I have resolved in my heart to answer 
as you told me, but God makes me speak as pleases Him and not as pleases 
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me." 
St. Francis was amazed at this and said to him: "Brother, I beg 
you to answer me this time as I tell you." 
Brother Leo replied: "Go ahead, in God 1 s name, for this t line I 
will answer as you wish." 
And St. Francis cried out, weeping, "Oh, wicked little Brother 
Francis, do you think God will have mercy on you?" 
Bilother Leo answered: "Yes, Father, God will have mercy on you. 
Besides, you will receive a great grace from God for your salvation, 
and He will exalt and glorify you for all eternity, because 'whoever 
humbles himself shall be exalted'--and I cannot say anything else be-
cause God is speaking through my mouth!" 
And they stayed up until dawn in this humble contest, with many 
tears and great spiritual consolations. 
To the praise and glory of Our Lord Jesus Christ. Amen. 
Actus - Fioretti 
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7. Use of Legend in Various Artistic Media 
Through the centuries, the legend surrounding St. Francis, and his 
own sayings, have been used in a variety of artistic media, both in 
churches and in the folk-lore of the times. While it is impossible in a 
brief commentary to encompass all of these uses, it is useful for educa-
tional purposes to note a few of them. 
i. Literature, Including Poetry 
It has often been said that Francis of Assisi was the first great 
medieval poet to create verse in folk Italian. Whether or not this coin-
cides with the legend that when Francis was happiest he sang and exulted 
in French, we also do not know. The "Canticle of the Sun" appears in 
early records both in Latin and in Italian, but the strongest support 
seems to go to the theory that the"Canticle"was orally transmitted dur-
ing the first years, and committed to memory by all the brethren. These 
certainly spoke for the most part the folk Italian of the period, and it 
is therefore in Italian that it probably was first written down. 
The Canticle, reproduced above in this Chapter, is certainly the 
most widely known and quoted of all the known creations of Francis, and 
is indeed a poem of great and enduring beauty. The fact that Francis 
wrote "free verse 11 long before this was known to be an actual form of 
poetry is only indicative of his freedom in expression! However, the 
Canticle was certainly not the only poetry he ever wrote or uttered. 
Like the medieval "Minnesingers," he made up poetry freely on many 
themes. The "Laudsu and the commentary on the Lord's Prayer, even his 
Blessing to Brother Leo, all have the rhythms and the pattern of poetry 
rather than prose, as in the Morehouse-Gorham edition called Lent with 
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St. Francis, and some of the contemporary editions of the "Fioretti." 
No discussion of the literature surrounding the Franciscan legend 
would be complete without mention of the Franciscan material found in 
Dante 1s work. Dante, a tertiary of the Franciscan Order, used the Fran-
ciscan message as a direct interpretation of the word of Christ Himself, 
and Dante, like Francis, was a true disciple of humility, and an insist-
ent searcher after the Grace of God. Edmund Gardner has perhaps best 
summed up the immediate influence of Francis upon Dante: 
The Franciscan influence upon Dante is . 
deep and penetrating. . . . Two motives 
supremely exemplified in the teaching and 
practice of St. Francis run from the 11Vita 
Nuova" to the "Paradiso": the conception of 
the courtesy of God on the one hand, and on 
the other, of humility as the supreme and 
crowning virtue, after love, of the spiritual 
life .1 
Dante does not hesitate to quote directly from Francis, who appears 
as a character in the Paradiso. In one of the terraces of Paradise, 
where the roots of pride are removed, Dante and Virgil receive from 
Statius the Franciscan greeting 11Frati miei, Dio ti dea pace," which 
comes directly from Francis 1 habitual greeting, "The Lord Give Thee 
Peace." 
ii. Works of Art 
Through many centuries, the folk-lore of the common people has al-
ways included representations of Francis in many sorts of paintings, in 
sculpture, in tapestries, and in wood-carvings. Mention of the statuary 
1Edmund Gardner, 11St. Francis and Dante 11 , in Seton, p. 71. 
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repres·entations in Roman Catholic churches alone would fill volumes. It 
is clear that the surge of artistic inspiration in the late Middle Ages 
and throughout the Renaissance found Francis a popular and enduringly in-
teresting subject, and that the Church-inspired artistic impulse lasted 
through more than five hundred years. 
Mention should be made, in our own time, of the significant artis-
tic representation of Francis in secular circles, in addition to the 
continued presentation of the subject in religious context. There are 
probably few communities in the United States which do not have statues 
of St. Francis of Assisi in large numbers of suburban gardens. In fact, 
the beloved saint appears in plaster replicas in almost every garden 
statuary shop! This popular form of folk-art has meaning in relation to 
the persistence of the Franciscan legend among the ordinary folk of our 
time, both Catholic and Protestant. 
An account of artistic representation of Francis would have to 
start with his lifetime and proceed through seven hundred years. Ruskin 
said 11 His (Francis 1 ) story became a passionate tradition painted every-
where with delight. 111 Each century presented new works of art based on 
the legend. Paschal Robinson remarks: 
The early Franciscan legend afforded the most popu-
lar material for painters since the life of Christ 
We might be following his [Francis 1 ] figure 
construct a history of Christian art from the prede-
cessors of Cimabue down to . . . Reubens and Van 
Dyck. 2 
1Paschal Robinson, article on 11St. Francis of Assisi 11 in The 
Catholic Encyclopedia, Vol. VI, p. 221 ff. 
2Ibid. 
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Probably the oldest Franciscan painting known today is that in the Sacro 
Speco at Subacio, which is thought to have been painted by a Benedictine 
monk during a visit to that city about 1218. It is dated before the 
death of Francis because it depicts neither the Stigmata nor a saintly 
halo. Another famous painting, often used in churches and texts is 
nsaint Francis Preaching Before Honorius IV," painted by the Tertiary 
Giotto, and at present hanging in the Basilica San Francesco at Assisi. 
A famous Murillo painting of Francis hangs in the Palazzo Blanco in 
Genoa. 
The most famous antique sculpture representation of Francis is 
generally considered to be the Della Robbia statue of the saint at 
Portincula. 
iii. Musical Expressions of the Franciscan Legend 
The literary and poetic legends of Francis have found their way in-
to musical expressions over the course of the years. It is assumed that 
in medieval times, the "Canticle" and other "Lauds" might have been sung 
with background music, or even used as hymns in churches. 
In contemporary music, there are two examples of the musical use of 
Franciscan material within the context of th0 Protestant Church. There 
are certainly others, notably in the Anglican Franciscan monasteries men-
tioned in Chapter III. 
One example is the well-known hymn which is in use in churches and 
l 
church schools in this country. The words are a translation of the 
l The Hymnal of the Protestant Episcopal Church in the United States 
of America, Hymn No. 307. 
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11Canticldrdone in rhymed verse by the late Dean Howard Chandler Robbins 
in 1939, a copy of which appears in the Appendix. The music was written 
by Alfred M. Smith in 1940. The tune, which is imitative of plainsong, 
is set to be sung by alternating groups, as the psalms are read in com-
munity. While the exultant 11Canticle 11 seems to lose much in being set 
into rigid verse, the hymn is much used in churches at the present time. 
Another example of musical use of the Canticle is a choir anthem, 
which has been written recently by Claus Roy for the Chorus Pro Musica, 
Boston. Scores and a tape of this contemporary music are available at 
the Chorus Pro Musica offices at Old South Church, Boston, and the music 
is frequently sung by choirs in the area. 
iv. Drama 
As with poetry, music, and art, drama too has attempted to depict 
the legend of St. Francis in a variety of ways. We know very little of 
these before our own time, but contemporary drama has found Francis of 
Assisi an absorbing subject, for plays, movies, television performances, 
and even expressions of interpretive dance. 
A moving picture, "Saint Francis of Assisi," which was made by the 
Twentieth Century Fox Studios of Hollywood, California, is at present 
showing on color movie screens across the country. Produced by Plato 
Skouras, this production was based on a novel called "The Joyful Beggar" 
by Louis de Wahl. Reviewers have found its legend accurately depicted, 
its background historical material carefully collected, its Umbrian 
scenery realistic, but the portrayal of Francis himself has not seemed 
satisfactory to most commentators. Perhaps the legend of Francis has 
grown to such proportions that a movie portrayal cannot contain it! 
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Television performances of the Franciscan story center largely 
about the Christmas themes, and the stories of Francis' celebration of 
the Nativity by the building of the first Creche. Columbia Broadcasting 
Company presents an annual Christmas feature on this theme, and embroid-
ering the legend to a considerable extent. 
By far the most artistic and moving dramatic material which has 
arisen out of the legend is a series called the "Little Plays of Saint 
Francis," three volumes of which have been written by Sir Laurence 
Housman, and published in England. In the foreword to Volume I of his 
"Little Play;;; 11 ,that author explains his dramatic methodology in dealing 
with the legend: 
That the original series of eighteen plays has been 
followed by so large a sequel, the whole cycle now 
numbering forty-five, is mainly due to the method 
by which St. Francis fulfilled his ministry. He 
was an artist in human nature, with a natural dram-
atic gift; and his teaching, spread over a period 
of twenty years, found expression in encounters and 
modes of action which lend themselves to dramatic 
treatment. In some cases his actual words have re-
mained on record; and when the first series was done, 
further instances came to hand of that spiritual 
artistry of word and action combined, so character-
istic of his method, which seemed too valuable to be 
let go. . . . In those plays which came later . 
a lesser character has become the chief dramatic 
figure, exemplary with a difference, of the mind and 
method of the Poverello. In the foolishness of 
Juniper the wisdom of Francis reveals itself. In 
what he was able to make of that poor and despised 
material, we see the touch of a great spiritual 
artist. ~1e value he is able to give to a fool is 
a key to his valuation of humanity itself. 1 
In other words, Housman is saying that Saint Francis was himself a 
1Laurence Housman, Little Plays of Saint Francis, Vol. I. (London: 
Sidgwick and Jackson, Ltd., 1935), p. ix-x. 
great dramatist of Christian truth, and that his very life was a real 
performance of Christian representation. 
Conclusion 
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It is difficult to evaluate the usefulness of the various artistic 
media in specific areas of religious education, because the deep human 
longing for perfection, and the search for the paradisiacalstate are 
themes running through all age levels and all human experience. 
Furthermore, the poetic imagination involved in the artist's work, 
and the response of the reader or viewer to the symbolic language of 
art, are factors which reach into the unconscious and pre-conscious 
levels of personality, and are operative at all age levels. 
In summary, it may be siad that Franciscan legend, in many forms 
of expression, provides rich content material for the transmission of 
religious ideas, and for fresh, imaginative witness to our Christian 
heritage. As yet, these educational resources have remained largely un-
tapped in our Protestant Christian education, both with adults and with 
youth. In the pulpit, in the worship and devotional services of both 
Church and Church School,in informal programs as well as in structured 
classes, in private devotion and in family worship, legend and the 
language of poetry provide new opportunities for passing on the 
Good News of the Gospel to the generations who follow us. 
CHAPTER IX 
CONCLUSIONS 
This paper began with the hypothesis that Christian myths and 
legends in general, and Franciscan stories and accounts in particular 
are transmitted in the symbolic language of poetry, an expression of 
deep pre-conscious religious ideology, inexpressible in factual accounts; 
this hypothesis has led to the proposition that legendary Christian 
heritage, coming to us through the ages, is highly appropriate and 
valuable educational material, relevant to the development of the 
spiritual personality, and useful in our church school curricula. 
The exploration of this hypothesis, and the study of developing 
Franciscan legend, from the thirteenth through the twentieth centuries, 
has led to the following conclusions; 
1. Franciscan material falls roughly into two categories; first, 
that of story material, folklore, legend, myth, and intentional fiction; 
and second, historical material and related background events of veri-
fiable and established nature. 
2. Both kinds of material may have use and meaning in the pulpit, 
and in the religious education programs of our churches, when we clearly 
recognize which sorts of material are useful for definite purposes. 
3. Legend may be defined as "A story of life, coming down from 
the past, especially one popularly taken as historical, though not 
verifiable." (See p. 10 above) . 
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4. Myth differs from legend, although both may be non-factual 
in nature. Myth may be based, not on historical fact, but upon the 
creative ideation of men seeking to describe the inexplicable. There-
fore, the definition of myth may be accepted as ''an aesthetic device 
for bringing the imaginary but powerful world of preternatural forces 
into a manageable collaboration with the objective (experienced) facts 
of life." (See p. 10 above) . 
5. Both myth and legend describe experience in the poetic lan-
guage of symbol, a language which is able to communicate pre-conscious 
and unconscious ideas. Philosophers, psychologists, historians, anthro-
pologists and theologians have found the language of myth and legend 
to be a universal one, capable of preserving the reality of spiritual 
truth through the changing cultures of many generations. 
6. Myth and legend may be classified in a number of ways, the 
most useful of which, for this study, is classification by themes. 
These themes, or areas of interest include: the hero, nature, animals, 
birth and death, supernatural beings, God or the gods, life after death, 
and historical events. 
7. This universal, timeless language of poetry should be used 
in educational work with children, because it is a legitimate language, 
as important as the language of science. The Judeo-Christian heritage 
is commonly passed on to succeeding generations in story forms, con-
taining a number of myth themes. 
8. There is evidence to show that myth and legend are an expression 
of man's metaphysical situation in the mystery of being, and that the 
use of myth is necessary in the development of the "spiritual unconscious", 
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and in the working out of man's destiny as a person. Since a growing 
child's response to religious heritage expands as his personality 
grows, the poetic and legendary ideas of his life continually grow into 
his own poetry and ideation. 
9. This subconscious use of myth and legend in the religious 
life of the growing child assists in the development of his whole 
personality, since poetic material helps him to respond to his culture, 
and select from it concepts which are meaningful to him. "Ego-synthesis", 
or strengthening of the person, is achieved by a sense of self-identity 
gained in the mastering of experience, and the ability to respond to it. 
10. Myth and legend are also useful in the development of the 
superego, or the conscience. The building of the conscience starts 
early in childhood with the imposition of images and values from the 
parents. As a child grows into youth, his values are formed by hero 
images, and by ideals gathered partly from stories and legends. The 
developing ability to give and receive love is influenced by concepts 
expressed largely in poetic and symbolic language. Therefore, the 
non-factual elements in the Christian heritage are useful in the devel-
opment of emotional maturity. 
11. Specific Franciscan legends are legitimate sources for edu-
cational materials for use with children, because of the above-stated 
creative influences which poetic material brings to bear upon the 
developing personality. In particular, Franciscan legend expresses 
the following themes which are meaningful to the unconscious and con-
scious life of the individual: man 1 s yearning for paradise, the hero 
theme, the relationship of man and animals, the forces of nature and 
creation, man's relationship to God, the experience of beauty in the 
world. 
12. In addition to the myths and legends surrounding Francis, 
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the factual material of his life and times, the heritage of his teach-
ings and writings, and the original disciplines of the first groups 
of his followers, are meaningful and useful material for religious 
education. Francis' life has been found by men of various religious 
loyalties over many centuries to be a vivid demonstration of Christian 
witness. The social implications of his life and beliefs have been 
shown to have partially influenced the breakdown of medieval feudal 
systems, and the beginning of the humanitarian concerns of the Renais-
sance. Franciscan orders, especially the Third Order, have made their 
influence felt over the centuries, in Protestant as well as Roman 
Catholic religious life. The existence of Protestant Franciscan orders 
both in England and the United States at the present time is evidence 
of the continuing impact of the thought of Francis upon our own twenti-
eth century religious ideas. 
13. A study of twelfth and thirteenth century records and docu-
ments sheds much light on the process by which history becomes inter-
twined with legend. Exploration of the writings completed during 
Francis' lifetime, or in the years immediately following his death, 
reveals a body of primary source material which can be separated from 
later, more imaginary accounts. 
14. It is possible to identify a sizeable amount of material 
which was written or dictated by Francis himself, for the specific 
purpose of educating his followers. A summary of documents proved and 
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confirmed by textual experts to be from the hand of Francis is contained 
in Chapter IV of this study. 
15. It is also possible to discover, from documents and fragments 
of documents, certain thirteenth century scribes and recorders of 
Francis! life who were actually his first close companions and members 
of the original band of friars. The writings of these eyewitnesses 
comprise primary source material useful in religious education. 
16. The building of legend about the figure of Francis started 
even during his lifetime, and continued in the years immediately follow-
ing his death. Since the Rule of Poverty made parchment rolls hard 
to obtain in thirteenth century monastic life, oral transmission of 
Francis 1 teaching was customary. The transmission of accounts by word 
of mouth assisted in the embellishment of fact, and the variation of 
stories as friars travelled all over Europe and parts of the Near East. 
17. Analysis of the early biographies and manuscript fragments 
shows that many firsthand accounts are from the hands of a few intimate 
followers of Francis, who later joined the 11 Spiritual 11 branch of the 
Order, and who collected and preserved their writings to support the 
rigid observance of the Franciscan discipline. 
18. The influence of Brother Leo appears strong, both in the 
writing down of actual occurrences in Francis 1 life, and in compiling, 
for the use of the Spiritual community, stories about the saint. Leo, 
Francis 1 secretary, nurse, and confessor, was known to have been a 
member of the Order before 1210, and was present at interviews which 
Francis held with at least two Popes. He was also, by his own account, 
present at the imposition of the Stigmata. He wrote down the first 
version of the "Canticle to the Sun," as Francis dictated it. He 
helped write the "Legend of the Three Companions," and acted as a 
source for Celano in that author 1 s Second Life of St. Francis. 
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19. The earliest documents relating to the life of Francis are 
the Rules of the Order, the first of which was presented to Pope 
Innocent III in 1209. Although the 1209 Rule has been lost, the Rules 
of 1221 and 1223 survive, to provide source material, and clues to the 
dating of other contemporary accounts. 
20. A group of early manuscripts, some of them discovered in the 
twentieth century, contain sections which have been considered by 
textual experts to be original thirteenth century accounts of Francis. 
The early manuscripts which are now being analyzed by Franciscan 
scholars are: "The Legend of the Three Companions," Celanots second 
Life of St. Francis of Assisi, the "Speculum Perfectionis" (in several 
editions), the "Legenda Antiqua," the "Phillipps Manuscript," the 
"Actus Beati Francisci et Sociorum Eius," and the "Fioretti de San 
Francesco" . 
21. Although research into Franciscan writing and teaching has 
been continuous since the thirteenth century, the twentieth century has 
marked a resurgence of scholarly interest in Franciscan material. Paul 
Sabatier was one of the leaders of contemporary Franciscan scholarship, 
starting with his Vie de Saint Francois in 1894. He and other 
twentieth century scholars discovered a succession of early manuscripts 
which had been hidden in libraries, convents, churches, and universi-
ties. Using these fragments for textual study, they revised previous 
theories about the dating of Franciscan biographies and stories. 
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22. The unfinished work of Sabatier, carried on since his death 
in 1927 by other scholars in many countries, points to the existence 
of a series of ''lost stories" written down on parchment rolls in the 
thirteenth century, and suppressed because they supported the "Spiritual-
ist" cause rather than the powerful "Conventualist" movement. 
23. The "Lost Document" is presumed in this paper to be a 
"Scripta Leonis," the work of Brother Leo. The story of Francis' 
life, written on parchment rolls, used by Celano in his second "Life," 
then hidden in convent closets at Assisi, can be reassembled from 
fragments which we presently possess, and by cross-textual comparison 
of stories and sections from later compilations. The existence of such 
a lost document is supported by the hypotheses of other Franciscan 
scholars. 
24. The contents of the presumed "Scripta Leonis" by chapters, 
and by individual story titles, are posited in this study, together 
with the supporting evidence from the analysis of early manuscripts. 
This hypothetical writing, even in the fragmentary form in which we 
possess it, constitutes primary source material which is appropriate 
for use in religious education. 
25. The final conclusion of this study is that the early and 
original legendsof Francis, as found in the documents examined in this 
paper, are useful and meaningful materials in religious education be-
cause they meet a variety of needs in the developing spiritual person-
ality. Different accounts and stories are appropriate to different 
ages and varying levels of maturity. 
In the pre-shool years, when wonder about creation and love 
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of animals are central areas of concern, the young child is interested 
in Francis' joy in the created universe, and his ability to communicate 
with animals. 
In the age of imagination (five to nine years), the anthropo-
morphic approach of the child causes him to enjoy the stories of 
"Brother Sun and Sister Moon." His growing imagination is stimulated 
by the supernatural element in stories, while his emotional outreach is 
strengthened by the accounts of Francis' concern for all men. 
The nine-to-twelve year old has a developing sense of adven-
ture, which welcomes the missionary stories of the saint, and the bold 
free life of the early friars. Francis the adventurer and unarmed 
crusader appeals to this age. A sense of history is also gained from 
the sweep of events in this medieval period. 
At the twelve-to-fifteen age level, the intermediate character 
of the developing personality needs a sense of strong purpose combined 
with risk and adventure; Francis' life provides both. Since youth at 
this age has a deeply poetic inclination, the beauty of the Franciscan 
songs and verses have great appeal. 
The later teenager has a need for hero worship, and tends 
to identify closely with an heroic figure. Both values in life and 
goals for action are formed out of the idealistic concepts centering 
around the hero figure. The detachment of youth from the authority of 
his parents is a chief developmental task of this age, and a hero who 
is able to cast off his parents and emerge into a triumphant life of 
his own is a useful pattern. Here, both the history and legend con-
nected with Francis provide needed material for the adolescent, where 
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identification can cause growth. 
Francis appeals to adults on many levels and from many points 
of view. Subconsciously, the deep human longing for perfection and 
the search for the paradisical state is met by the idealism of Francis' 
way of life, and his preoccupation with the supernatural. The inspir-
ation of a disciple of Christ who took the Gospel literally and fol-
lowed it with joy and abandon, is more consciously recognized by adults 
as the reason for their interest in Francis. Inexpressible religious 
insights surrounding the saint 1s life have found utterance in litera-
ture and in painting, sculpture, music, plays, and more recently tele-
vision and moving pictures. Legend has thus provided content material 
for many artistic media, and these imaginative expressions of religious 
ideas are a source of fresh and comparatively untapped educational 
resources, especially for mature persons. 
The above summary of the educational resources in Franciscan 
legend, while suggesting only a few of the many creative materials 
available, leads to the belief that the appeal of Francis is indeed 
universal, for all ages and for innumerable human situations. 
APPENDIX 
The Franciscan Greeting 
One day blessed Francis said: 11 The Religious Order and life of 
the Friars Minor is that of a little flock which the Son of God has 
asked of His Father in these latter days, saying: 'Father, I desire 
that Thou shouldst make and give Me a new and humble people in these 
latter days, who, unlike all who have gone before them, will live in 
humility and poverty, and will be content to possess Me alone'. And 
the Father said to His beloved Son: 'My Son, what You have asked is 
done' . 11 
So blessed Francis used to say that the Lord willed and revealed 
to him that they should be called Friars Minor, because they are the 
poor and humble people whom the Son of God asked of His Father, a people 
of whom the Son Himself spoke in the Gospel: "Fear not, little flock, 
for it is your Father's good pleasure to give you the kingdom. 11 
(Luke xii. 32). And again: "Inasmuch as ye have done it unto the 
least of these My brethren, ye have done it unto Me." (Matt. xxv. 40). 
And while the Lord applied these words to all poor and spiritual men, 
He referred in particular to the Order of Friars Minor which was to 
arise in His Church. 
Since it was revealed to blessed Francis that the Order should be 
known as the Friars Minor, he therefore caused it to be written in the 
first Rule which he presented to the Lord Pope Innocent III, who 
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approved and granted it, and later announced to the whole Consistory. 
The Lord likewise revealed to him the greeting which the friars were 
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to use, and he caused it to be written in his'Testament,"saying, "The 
Lord revealed to me that I should say as a greeting: 1The Lord give 
you peace'." Accordingly, in the early days of the Order, when he was 
once travelling with a certain friar who was one of the first twelve, 
he greeted men and women on the road, and those who were in the fields, 
saying: "The Lord give you peace." And because men had hitherto heard 
no such greeting from other Religious, they were greatly surprised. 
Indeed, some people said almost with indignation, "What do you mean 
by this greeting of yours?" Consequently this friar began to be em-
barrassed, and he asked Saint Francis, "Allow me to use some other 
greeting." And blessed Francis said to him: "Let them talk, for they 
do not understand the things of God. But do not be embarrassed on that 
account, because henceforward the nobles and rulers of this world will 
show reverence to you and other friars because of this greeting. For 
it is no great matter if the Lord wishes to have a new and little flock, 
unique and unlike all that have gone before in life and conversation, 
a flock that will be content to possess Him alone, the Most High and 
Most Glorious." 
The Mirror of Perfection, XXVI 
Here Beginneth "The ·Mirror Of Perfection Of The State Of 
A Brother Minor, To Wit, Of The Blessed Francis" 
The Blessed Francis made three Rules, to wit, the one that Pope 
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Innocent did confirm unto him without a Bull; afterward he made another, 
briefer, and this was lost; afterward the one that Pope Honorius did 
confirm with a Bull, out of the which Rule were many things taken out 
by the ministers against the will of the Blessed Francis. But after 
the second Rule that the Blessed Francis made was lost, he went up 
into a certain mountain with brother Leo of Assisi and brother Bonyzo 
of Bologna that he might make another Rule the which by Christ's 
teaching he made be written. But the more part of the ministers as-
sembling them together unto brother Elias that was vicar of the Blessed 
Francis said unto him: "We have heard that this brother Francis maketh 
a new Rule, but we be feared lest he should make it too harsh, in such 
sort that we cannot observe it. Wherefore we will that thou go unto 
him and tell him that we will not be bound unto that Rule. Let him 
make it for himself and not for us. 11 
Unto whom brother Elias made answer that he would not go without 
them, whereupon they all of them did go together. And when brother 
Elias was nigh the place where the Blessed Francis was standing, 
brother Elias called unto him. Who making answer and beholding the 
ministers aforesaid, the Blessed Francis said: "What would these 
brethren?" And saith brother Elias: "They be ministers that have 
heard how thou makest a new Rule, and being afeared lest thou make 
it too harsh, do say and protest that they will not be bound thereto. 
Make it for thyself and not for them." Thereupon the Blessed Francis 
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did turn his face towards Heaven, and spake unto Christ on this wise: 
11 Lord, said I not well when I told Thee they would not believe me? 11 
Then all did hear the voice of Christ.that made answer in the air: 
11 Francis, nought is there of thine own in the Rule, but whatsoever is 
therein is all Mine own, and My will it is that thus shall the Rule be 
observed to the letter, to the letter, to the letter, without gloss, 
without gloss, without gloss! 11 He added moreover: 11 How much the weak-
ness of men can do I know, and what right good will have I to help them. 
Let them therefore that are unwilling to keep it depart from out the 
Order! 11 Then the Blessed Francis turned him towards those brethren and 
said unto them: 11 Ye have heard! Ye have heard! Will ye that I should 
make you again be spoken unto?' 11 Then the ministers, rebuking them-
selves, went away confounded and adread. 
THE GOSPEL RULE OF SAINT FRANCIS 
For the Third Order Secular of the 
American Congregation of Franciscans 
"Would you know St. Francis? 
Would you know his Rule? 
Prologue 
Read his Rule 
Study his life." 
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In the name of Our Lord and Savior, Jesus Christ, here beginneth 
the Rule and Life of the Brethren and Sisters of Penitence who live in 
private houses; which Rule was begun in the year of Our Lord MCCXXI, 
and hath been at other times revised, with due and proper authority, 
according to the needs of our Order. 
The Rule and life of our Order is this, to wit, to follow the Holy 
Gospel of Our Lord Jesus Christ. In pursuance of which, this Rule hath 
two purposes in view, firstly, to describe the character of a perfect 
tertiary, to which end the more part of the Rule is concerned with the 
interior life, and describeth the ideal of the spiritual life toward 
which the tertiary seeketh to strive; and secondly, to lay a certain 
minimum of observance to which every tertiary is bound. 
Wherefore it is to be understood that tertiaries be not bound under 
pain of sin to do more for God or to observe the Holy Gospel more care-
fully than other Christian folk. But their vocation, as set forth in 
this Rule, inviteth them to strive after a certain inner ideal, and com-
mandeth them to fulfill certain regulations as to the outer life. 
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These regulations be ten in number, to wit: 
l. Grace before and after meals. (See Chapter II) 
II. Fasting and abstinence. (See Chapter III) 
III. Daily morning and night prayers, kneeling. 
The Daily Office; and daily intercession (See Chapter IV) 
IV. Daily meditation. (See Chapter V) 
V. Daily examination of conscience; monthly confession of sin; 
and weekly Holy Communion. Also they may not unnec-
sarily bear arms. (See Chapter VI) 
VI. Monthly offering of Holy Communion for our Order and 
Congregation; monthly attendance at the Fellowship meeting, 
(if there be such), and monthly alms. (See Chapter VII) 
VII. A daily act of charity. (See Chapter VIII) 
VIII. Assistance at the burial of our departed, when possible. 
(See Chapter IX) 
IX. The making of a will. (See Chapter X) 
X. The monthly report on the Rule, and the striving after a 
virtue. (See Chapter XII) 
These above regulations, which be the Outer Rule of our Order, are 
a means of grace, as well as the other godly things mentioned in the 
Rule which constitute the Inner Rule of our Order. Since disobedience 
to any point of the Rule doth not of itself constitute sin, but rather 
the loss of grace which God will give to them that are obedient, it 
behooveth us to practice generosity in our life and devotion. Such as 
be disposed to generosity are the folk that God calleth to the Third 
Order of Penance .•. 
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The Inner Rule 
CHAPTER I 
Of Clothing; and of Moderation in All Things 
1. Let the brethren and sisters who belong to this Order refrain 
from extravagance and luxury in their dress and living, and rather ob-
serve, each according to his or her state of life or vocation, due 
simplicity in apparel, and like moderation in all other things. 
2. Let them also refrain from un-Christian amusements. The Lord 
Jesus graced a wedding feast, where was much merriment, with his first 
miracle, wrought at the intercession of his mother. Tertiaries should 
be cheerful and gay, since they belong to Him who is the Light of the 
World, and follow in the steps of St. Francis who was known as God 1 s 
St. Sunbeam. But such private and public amusements---plays, dances, 
parties, and riotous revelling--as would be condemned by Our Lord and 
shunned by his mother are occasions of sin to any Christian, and the 
tertiary may have no part in them. 
CHAPTER II 
Of Frugality; and of Thanksgiving 
1. Let them be frugal in eating and drinking. 
2. And let them neither sit down to the table nor rise from it 
without devoutly and gratefully invoking God. 
CHAPTER III 
Of Fasting; and of Abstinence 
1. Let them keep the law of Holy Church in regard to fasting and 
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abstinence. 
2. They will merit great praise who, in addition to these pre-
cepts ... , in accordance with the orignal Rule of the Third Order, 
either fast from food on Fridays, or abstain from flesh-meat on 
Wednesdays, but to this rule none are bound. 
CHAPTER IV 
Of Prayers 
l. Let them say kneeling every day their morning and night 
prayers. 
2. Let them daily recite the Little Office, ... or according to 
the custom of our Congregation, let them say the whole Psalter once a 
month as ordained in the Book of Common Prayer. However, according 
to St. Francis' own precept, it is permissable to substitute certain 
other prayers for the daily office ... 
CHAPlliRV 
Of Meditation 
l. Let them make a daily meditation. To fulfill this rule, it 
will suffice to read a few verses of Holy Scripture and pray over them ... 
Those who meditate in some other way, however, thereby duly fulfill 
this rule. 
CHAPTER VI 
Of Confession and Communion; of the Payment of Dues; and of the 
Prohibition against Bearing Arms and Taking Oaths 
l. Let them examine their consciences daily, confess their sins 
at least monthly, and approach the Holy Table at least every week. 
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2. Let them in particular be loyal to Holy Church, and obedient 
to all her precepts. Let the lay-folk of our Order be loyal to their 
parish and to their priest; let none of the brethren and sisters of our 
Order speak of Holy Church, or her clergy, or her religious, or her 
worship except with due reverence, charity and prudence, ever re-
membering that the Church is the body of Christ, and that any sin 
against the Church is an offence against the Person and the Majesty of 
Incarnate God; let them according to their means, give alms and con-
tribute to the support and needs of Holy Church, and our Order. In all 
these things, they should be an example to others. 
3. Moreover, the brethren and sisters of penitence are ever to 
be mindful that they be followers of the Prince of Peace, and are 
called to live at peace with God through penitence, and at peace with 
man through charity; not persons given to brawling, quarreling and 
disputation. Wherefore, none of the members of our Order shall carry 
murderous arms or weapons, except they be irr danger of life or limb, or 
be ordered to carry them by competent authority. 
4. Let them never use an oath save in cases of necessity, which 
are for peace, faith, calumny and witness. 
5. Let them never use indecent language nor utter vulgar jokes. 
Moreover, let them examine their consciences every night as to whether, 
perchance, they have offended in these matters. If they have, for the 
fault, let them do penance. 
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6. And in regard to religious controversy, let them ever bear in 
mind the ensample of Our Lady, who knew how to maintain a holy silence, 
and who, when troubled over the things of God, kept all these things and 
pondered them in her heart. 
CHAPTER VII 
Of Assembling 
l. Let all brethren and sisters of a town or place assemble to-
gether every month at an appointed time in a church designated by the 
Ministers, there to assit at divine exercises, and to hear the divine 
word, unless they be excused therefrom. 
2. And at this time let them who can do so give to the Almoner an 
ordinary coin, which shall be used for the relief of the sick and poor, 
and for the burial of the dead, especially for any of our own Order who 
may be in need, and also for the use of Holy Church. 
CHAPTER VIII 
Of Works of Mercy; and of Healing Discords 
l. Let the brethren and sisters, according to their opportunities, 
give themselves to some special work of mercy, either corporal or 
spiritual, and to the service of Holy Church. Every day, they should 
do at least one act of charity out of love for God, even though it be 
no more than to throw a crumb to a bird. 
2. Let them remember that in all their dealings with others, they 
are called as Christians, and more especially as Franciscans, to carry 
out the principles of the Holy Gospel of Our Lord Jesus Christ. They 
be the brethren and sisters of all men, and the weal and welfare of the 
least of God's folk is of concern to them. 
3. Let them never be unmindful of cruelty to the dumb creation 
of the Lord God, for how can we love Jesus if we shut any of his 
creatures out of our hearts? 
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4. Let them painstakingly exercise kindness, charity and courte-
sy among themselves, and toward their nej_ghbors; and whenever they can, 
let them strive to settle quarrels, and let them always endeavor to 
promote peace and good will. 
5. Let the breathren and sisters, when there is illness, strive 
to help each other both in temporal and in spiritual matters. 
CHAPTER IX 
Of Deceased Brethren and Sisters 
l. When one of the brethren or sisters of our Order shall die, 
the other members of the Order who live in that town or place should 
endeavor to be present at the burial. 
2. Let them have a particular care for the departed ..• by offer-
ing prayers and devotions for the comfort of souls. 
3. Let each Tertiary say the Office of the Dead for the repose of 
the soul of the deceased brother or sister. 
CHAPTER X 
Of Making Wills, and of Home Life 
l. To promote peace and proper preparation for death, let such 
as have property to be disposed of after death make their wills with-
out unnecessary delay ... 
2. In their home life, let them study to lead others by their 
ensample, and to promote pious practices, and all that is good. Let 
them be mindful that charity, courtesy, kindness patience and for-
bearance should always begin at home, and proceed thence elsewhere. 
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3. As far as in them lies, let them not allow any books or papers 
from which injury to virtue or faith can be feared, to be brought into 
their houses or read by such as be under their care. 
CHAPTER XI 
Of Dismissal 
1. Let them that be guilty of notorious evil living or scandal or 
of open and wilful disobedience to our Order be admonished. 
2. If no amendment of life occurreth after three admonjtions, let 
them be dismissed from the Order. 
3. Furthermore, that we may be one in faith, even as we are one 
in name, in habit, in ideals and in vocation, let each aspirant before 
investiture with the habit, make his own profession of the Catholic 
Faith. 
CHAPTER XII 
Of Striving After Virtue 
1. To the end that each brother or sister of our Order may be con-
stantly exercised in this Rule, and be saved from carelessness and 
disobedience, let each and every Tertiary make a monthly report (unless 
otherwise ordered in individual cases) as to any breaches of this Rule, 
to the Father Director or to whomsoever may be appointed as his repre-
sentative in this matter. 
2. When penance is assigned for breaches of the Rule, let each 
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one perform the same humbly, cheerfully, and without delay. 
3. And each brother and sister of our Order shall have always one 
virtue singled out to strive after, and to practice. 
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Comment on The "Rule" 
I little Brother Francis, desire to follow the life and the poverty 
of Jesus Christ, our most high Lord, and of his most holy Mother, perse-
vering therein until the end; and I beg you all and exhort you to 
persevere always in this most holy life and poverty, and take good care 
never to depart from it upon the advice or teachings of any one whom-
soever. 
St. Francis of Assisi 
Will of St. Francis 
See in what manner God gave it to me, to me, Brother Francis, to 
begin to do penitence; when I lived in sin, it was very painful to me 
to see lepers, but God himself led me into their midst, and I remained 
there a little while. When I left them, that which had seemed to me 
bitter had become sweet and easy. 
A little while after I quitted the world, and God gave me such 
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a faith in his churches that I would kneel down with simplicity and I 
would say: "We adore thee, Lord Jesus Christ, here and in all thy 
churches which are in the world, and we bless thee that by thy holy 
cross thou hast ransomed the world." 
Besides, the Lord gave me and still gives me so great a faith in 
priests who live according to the form of the holy Roman Church, be-
cause of their sacerdotal character, that even if they persecuted me I 
would have recourse to them. And even though I had all the wisdom of 
Solomon, if I should find poor secular priests, I would not preach in 
their parishes without their consent. I desire to repsect them like 
all the others, to love them and honor them as my lords. I will not 
consider their sins, for in them I see the Son of God and they are my 
lords. I do this because here below I see nothing, I perceive nothing 
corporally of the most high Son of God, if not his most holy Body and 
Blood, which they receive and they alone distribute to others. I de-
sire above all things to honor and venerate all these most holy mys-
teries and to keep them precious. Whenever I find the sacred names of 
Jesus or his words in indecent places, I desire to take them away, and 
I pray that others take them away and put them in some decent place. 
We ought to honor and revere all the theologians and those who preach 
the most holy word of God, as dispensing to us spirit and life. 
When the Lord gave me some brothers no one showed me what I ought 
to do, but the Most High himself revealed to me that I ought to live ac-
cording to the model of the holy gospel. I caused a short and simple 
formula to be written, and the lord pope confirmed it for me. 
Those who presented themselves to observe this kind of life dis-
tributed all that they might have to the poor. They contented them-
selves with a tunic, patched within and without, with the cord and 
breeches, and we desired to have nothing more. 
The clerks said the office like other clerks, and the laymen Pater 
noster. 
We loved to live in poor and abandoned churches, and we were igno-
rant and submissive to all. I worked with my hands and would continue 
to do, and I will also that all other friars work at some honorable 
trade. Let those who have none learn one, not for the purpose of re-
ceiving the price of their toil, but for their good example and to flee 
idleness. And when they do not give us the price of the work, let us 
resort to the table of the Lord, begging our bread from door to door. 
The Lord revealed to me the salutation which we ought to give: "God 
give you peace." 
Let the Brothers take great care not to receive churches, habi-
tations, and all that men build for them except as all is in accordance 
with the holy poverty which we have vowed in the Rule, and let them not 
receive hospitality in them except as strangers and pilgrims. 
I absolutely interdict all the brothers, in whatever place they may 
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be found, from asking any bull from the court of Rome, whether di-
rectly or indirectly, under pretext of church or convent or under pre-
text of preachings, nor even for their personal protection. If they are 
not received anywhere let them go elsewhere, thus doing penance with 
the benediction of God. 
I desire to obey the minister-general of this fraternity, and the 
guardian whom he may please to give me. I desire to put myself entirezy 
into his hands, to go nowhere and do nothing against his will, for he is 
my lord. 
Though I be simple and ill, I would, however, have always a clerk 
who will perform the office, as it is said in the Rule; let all the 
other brothers also be careful to obey their guardians and to do the 
office according to the Rule. If it come to pass that there are any 
who do not the office according to the Rule, and who desire to make 
any other change, or if they are not Catholics, let all the Brothers, 
wherever they may be, be bound by obedience to present them to the 
nearest custode. Let the custodes be bound by obedience to keep him 
well guarded like a man who is in bonds night and day, so that he may 
not escape from their hands until they personally place him in the 
minister's hands. And let the minister be bound by obedience to send 
him by brothers who will guard him as a prisoner day and night until 
they shall have placed him in the hands of the Lord Bishop of Ostia, 
who is the lord, the protector, and the corrector of all the fra-
ternity. 
And let the Brothers not say: 11 This is a new Rule; 11 for this is a 
reminder, a warning, an exhortation; it is my Will, that I, little 
Brother Francis, make for you, my blessed Brothers, in order that we may 
observe in a more catholic way the Rule which we promised the Lord to 
keep. 
Let the ministers-general, all the other ministers and the cus-
todes be held by obedience to add nothing and take nothing from these 
words. Let them always keep this writing near them, beside the Rule; 
and in all the chapters which shall be held, when the Rule is read let 
these words be read also. 
I interdict absolutely, by obedience, all the Brothers, clerics and 
laymen, to introduce glosses in the Rule, or in this Will, under pretext 
of explaining it. But since the Lord has given me to speak and to write 
the Rule and these words in a clear and simple manner, without commen-
tary, understand them in the same way, and put them in practice until 
the end. 
And may whoever shall have observed these things be crowned in 
heaven with the blessings of the heavenly Father, and on earth with 
those of his well-beloved Son and of the Holy Spirit the consoler, with 
the assistance of all the heavenly virtues and all the saints. 
And I, little Brother Francis, your servitor, confirm to you so far 
as I am able this most holy benediction. Amen. 
St. Francis of Assisi 
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Parable of Poverty 
There was in the desert a woman who was very poor, but beautiful. 
A great king, seeing her beauty, desired to take her for his wife, for 
he thought that by her he should have beautiful children. The marriage 
contracted and consummated, many sons were born to him. When they were 
grown up, their mother spoke to them thus: "My sons, you have no cause 
to blush, for you are the sons of the king; go, therefore, to his court, 
and he will give you everything you need." 
When they arrived at the court the king admired their beauty, and 
finding in them his own likeness he asked, "Whose sons are you?" And 
when they replied that they were the sons of a poor woman who lived in 
the desert, the king clasped them to his heart with joy, saying, "Have 
no fear, for you are my sons; if strangers eat at my table, much more 
shall you who are my lawful sons." Then the king sent word to the woman 
to send to his court all the sons which she had borne, that they might 
be nourished there. 
"Very holy father, 11 added Francis, "I am this poor woman whom God 
in his love has deigned to make beautiful, and of whom he has been 
pleased to have lawful sons. The King of Kings has told me that he will 
provide for all the sons which he may have of me, for if he sustains 
bastards, how much more his legitimate sons." 
Words of St. Francis 
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Letter to All Christians 
To all Christians, monks, clerics, or laymen, whether men or 
women, to all who dwell in the whole world, Brother Francis, their most 
submissive servitor, presents his duty and wishes the true peace of 
heaven, and sincere love in the Lord. 
Being the servitor of all men, I am bound to serve them and to dis-
pense to them the wholesome words of my Master. This is why, seeing I 
am too weak and ill to visit each one of you in particular, I have re-
solved to send you my message by this letter, and to offer you the 
words of our Lord Jesus Christ, the Word of God, and of the Holy Spirit, 
which are spirit and life. 
Let the podestas, governors, and those who are placed in authority, 
exercise their functions with mercy, as they would be judged with mercy 
by God ••. 
Monks in particular, who have renounced the world, are bound to do 
more and better than simple Christians, to renounce all that is not 
necessary to them, and to have in hatred the vices and sins of the body 
... They should love their enemies, do good to them who hate them, ob-
serve the precepts and counsels of our Redeemer, renounce themselves, 
and subdue their bodies. And no monk is bound to obedience, if in 
obeying he would be obliged to commit a fault or sin ... 
Let us not be wise and learned according to the flesh, but simple, 
humble and pure ... We should never desire to be above others, but rather 
to be below, and to obey all men. 
His money, his title, his learning, all that he believed himself 
to possess, all are taken from him; his relatives and his friends to 
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whom he has given his fortune will come to divide it among themselves, 
and will end by saying; "Curses on him, for he might have given us more 
and he has not done it; he might have amassed a larger fortune, and he 
has done nothing of the kind. 11 The worms will eat his body and the 
demons will consume his soul, and thus he will lose both soul and body. 
I, Brother Francis, your little servitor, I beg and conjure you by 
the love that is in God, ready to kiss your feet, to receive with hu-
mility and love these and all other words of our Lord Jesus Christ and 
to conform your conduct to them. And let those who devoutly receive 
them and understand them pass them on to others. And if they thus 
persevere unto the end, may they be blessed by the Father, the Son, and 
the Holy Spirit. Amen. 
St. Francis of Assisi 
A Letter to Members of the Order 
To all the revered and well-beloved Brothers Minor, to Brother 
A ... , minister-general, its Lord, and to the ministers-general who 
shall be after him, and to all the ministers, custodians, and priests 
of this fraternity, humble in Christ, and to all the simple and obedi-
ent Brothers, the oldest and the most recent Brother Francis, a mean 
and perishing man, your little servant, gives greeting! 
Hear, my Lords, you who are my sons and my brothers, give ear to 
my words. Open your hearts and obey the voice of the Son of God. Keep 
his commandments with all your hearts, and perfectly observe his 
counsels. Praise him, for he is good, and glorify him by your works. 
God has sent you through all the world, that by your words and ex-
ample you may bear witness of him, and that you may teach all men that 
he alone is all powerful. Persevere in discipline and obedience, and 
with an honest and firm will keep that which you have promised. 
God offers himself to us as to his children. This is why I beg 
you, all of you, my brothers, kissing your feet, and with all the love 
of which I am capable, to have all possible respect for the body and 
blood of Our Lord Jesus Christ. 
Harken, my brothers, if the blessed Virgin Mary is justly honored 
for having carried Jesus in her womb, if John the Baptist trembled 
because he dared not touch the Lord's head, if the sepulchre in which 
for a little time he lay is regarded with such great adoration, oh, how 
holy, pure and worthy should be the priest who touches with his hands, 
who receives into his mouth and into his heart, and who distributes to 
others the living, glorified Jesus, the sight of whom makes angels 
rejoice! Understand your dignity, brother priests, and be holy, for he 
is holy. Oh! what great wretchedness and what a frightful infirmity to 
have him there present before you and to think of other things. Let 
each man be struck with amazement, let the whole earth tremble, let 
the heavens thrill with joy when the Christ, the Son of the living God, 
decends upon the altar into the hands of the priest. Oh, wonderful 
profundity! Oh, amazing grace! Oh, triumph of humility! See, the 
Master of all things, God, and the Son of God, humbles himself for our 
salvation, even to disguising himself under the appearance of a bit of 
bread. 
Contemplate, my brothers, this humility of God, and enlarge your 
hearts before him; humble yourselves as well, that you, even you, may 
be lifted up by him. Keep nothing for yourselves, that he may receive 
you without reserve, who has given himself to you without reserve. 
God Almighty, eternal, righteous, and merciful, give to us poor 
wretches to do for thy sake all that we know of thy will, and to will 
always what pleases thee; so that inwardly purified, enlightened, and 
kindled by the fire of the Holy Spirit, we may follow in the footprints 
of thy well-beloved Son, Our Lord Jesus Christ. 
St. Francis of Assisi 
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Letter to the Minister-General 
To the Reverend Father in Christ, N . , Minister-General of the 
entire Order of the Brothers Minor. May God bless thee and keep thee 
in his holy love. 
Patience in all things and everywhere, this, my Brother, is what 
I specially recommend. Even if they oppose thee, if they strike thee, 
thou shouldst be grateful to them and desire that it should be thus and 
not otherHise. 
In this will be manifest thy love for God and for me, his servant 
and thine; that there shall not be a single friar in the world who, 
having sinned as much as one can sin, and coming before thee, shall go 
away without having received thy pardon. And if he does not ask it, do 
thou ask it for him, whether he wills or not. 
And if he should return again a thousand times before thee, love 
him more than myself, in order to lead him to well-doing. Have pity 
always on these Brothers. 
St. Francis of Assisi 
Canticle to the Sun 
Translated by Howard Chandler Robbins, 1939 
Most High, omnipotent, good Lord, 
To thee be ceaseless praise outpoured 
And blessing without measure. 
From thee alone all creatures came; 
No man is worthy thee to name. 
My Lord be praised by brother sun 
Who through the skies his course doth run, 
And shines in brilliant splendor: 
With brightness he doth fill the day, 
And signifies thy boundless sway. 
My Lord be praised by sister moon 
And all the stars, that with her soon 
Will point the glitt 1ring heavens. 
Let wind and air and cloud and calm 
And weathers all, repeat the psalm. 
By sister water be thou blessed, 
Most humble, useful, precious, chaste: 
Be praised by brother fire; 
Jocund is he, robust and bright, 
And strong to lighten all the night. 
By mother earth my Lord be praised; 
Governed by thee she hath upraised 
What for man's life is needful. 
Sustained by thee through ev'ry hour, 
She bringeth forth fruit, herb, and flower. 
My Lord be praised by those who prove 
In free forgivingness their love, 
Nor shrink from tribulation. 
Happy, who peaceably endure; 
With thee, Lord, their reward is sure. 
For death our sister, praised be, 
From whom no man alive can flee. 
Woe to the unprepared! 
But blest be they who do thy will 
And follow thy commandments still. 
Most High, omnipotent, good Lord, 
To thee be ceaseless praise outpoured, 
And blessing without measure. 
Let creatures all give thanks to thee, 
And serve in great humility. Amen. 
St. Francis of Assisi 
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Story of "The Canticle" 
When he arrived and the bishop had come forth from the palace, two 
friars came forward and said: "Brother Francis has made to the praise 
of God a hymn to which he prays you listen piously?" and immediately 
they began to sing the Hymn of Brother Sun, with its new strophe. 
The governor listened, standing in an attitude of profound at-
tention, copiously weeping, for he dearly loved the blessed Francis. 
When the singing was ended, "Know in truth," he said, "that I 
desire to forgive the lord bishop, that I wish and ought to look upon 
him as my lord, for if one had even assassinated my brother, I should 
be ready to pardon the murderer." With these words he threw himself at 
the bishop's feet, and said: "I am ready to do whatsoever you would, 
for the love of Our Lord Jesus Christ and his servant Francis." 
Then the bishop, taking him by the hand, lifted him up and said, 
"With my position it would become me to be humble, but since I am natu-
rally too quick to wrath, thou must pardon me." 
Note on Calendar Dating in the Study 
The dating of specific events in Francis' life and writings will 
be noted to vary within a year throughout this study. For instance, 
the date of the first articulated "Rule" is sometimes given as 1209, 
but sometimes mentioned by historians as 1210. This is due in part 
to the inaccuracy of twelfth and thirteenth century records. How-
ever, there is another factor which also may cause fluctuation in 
dating. 
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The Julian Calendar, established by the Roman emperor Julius 
Caesar in 45 B.C., contained an error in its calculations, causing an 
accumulation of eleven minutes and fourteen seconds per year which, by 
the year 1582 caused the vernal equinox to occur ten days early. 
In that year, Pope Gregory XIII published a Bull instituting the 
Gregorian Calendar, providing for leap years to correct the error. This 
calendar was slowly adopted throughout Europe. However, events which 
happened toward the ends or beginnings of years might have happened in 
either year, depending on whether Gregorian or Julian Calendars were 
used. Therefore in Chapter III, both possible dates have been included 
in the outline of historical events in some cases. 
GENERAL BIBLIOGRAPHY 
Allport, Gordon. The Individual and His Religion. New York: The 
Macmillan Company, 1957. 
Ames, Edward Scribner. The Psychology of Religious Experience. Boston: 
Houghton Mifflin Company, 1910. 
Balfour, Reginald. The Seraphic Keepsake. London: Burns and Oates, 
1905. 
Bonnard, Abel. Saint Francis of Assisi. Translated by Cleveland B. 
Chase. New York: Longmans, Green, and Co., 1931. 
Bradford, Gamaliel. Saints and Sinners. Boston: Houghton Mifflin 
Company, 1932. 
British Society of Franciscan Studies. 22 vols., 1908-1932. 
Capozzi, Francis Clement. God's Fool: A New Portrait of St. Francis 
of Assisi. New York: Morehouse-Gorham Co., 1956. 
Coulton, George Gordon. Two Saints - St. Bernard and St. Francis. 
Cambridge, England: Cambridge University Press, 1932. 
Cuthbert, Father. Life of St. Francis of Assisi. London: Longmans, 
Green and Co., 1912. 
Daniel, Glyn E. Myth or Legend. New York: The Macmillan Company, 
1956. 
Dawley, PowellMills. Chapters in Church History. New York: The 
National Council, Protestant Episcopal Church, 1950. 
Dawson, Christopher. Religion and the Rise of Western Culture. 
City, New York: Doubleday and Company, 1958. 
Garden 
De Wohl, Louis. The Joyful Beggar: A Novel of St. Francis of Assisi. 
Philadelphia: Lippincott and Co., 1958. 
Dorson, Richard. American Folklore. Chicago: University of Chicago 
Press, 1959. 
Eastman, Fred. Men of Power. Nashville, Tennessee: Cokesbury Press, 
1939. 
Eliade, Mircea. 
New York: 
Images and Symbols. Translated by Philip Ma 
Sheed and Ward, 1952. 
et. 
Encyclopedia of Religion and Ethics. James Hastings, ed. New York: 
Charles Scribner 1 s Sons, 1917. 
Englebert, Orner. Saint Francis of Assisi. Translated by Edward Hutton. 
New York: Longmans, Green and Co., 1950. 
Fahs, Sophia. Beginnings of Earth and Sky. Boston: The Beacon Press, 
1947. 
Fahs, Sophia and Tenny Mildred. Beginnings of Earth and Sky: A Guide 
Book for Teachers and Parents. Boston: The Beacon Press, 1945. 
Felder, Hilarin. The Knight-Errant of Assisi. Translated by Berchmans 
Bittle. Milwaukee: Bruce Publishing Co., 1948. 
Frazer, James. The Golden Bough. London: Macmillan Co., 1925. 
Fromm, Erich. The Forgotten Language. New York: Rinehart and Company, 
1951. 
Goudge, Elizabeth. My God and My All: The Life of St. Francis of 
Assisi. New York: Coward-McCann, 1959. 
Henderson, Ian. Myth in the New Testament. London: S.C.M. Press, Ltd. 
1952. 
Housman, Laurence. Little Plays of Saint Francis. 2 vols. London: 
Sidgwick and Jackson, Ltd., 1935. 
Howard, Harry C. Princes of the Christian Pulpit and Pastorate. 
Nashville, Tennessee: Cokesbury Press, 1927. 
Jevons, Frank B. An Introduction to the History of Religion. London: 
Methuen and Company, 1918. 
Jung, Carl. Psychology and Religion. New Haven: Yale University 
Press, 1938. 
Karrer, Otto (ed.) St. Francis of Assisi. Translated by N. Wydenbruck. 
New York: Sheed and Ward, 1948. 
Kelley, Erma W. Channels of Thy Peace: Meditations on a Prayer of 
Francis of Assisi. New York: Abingdon Press, 1958, 
The Legend of the Three Companions. Translated by E. G. Salter. 
London: Temple Classics, 1902. 
Lemardus Lemmens, Fr., (ed.). Documenta Antiqua Franciscana. Pars. I. 
Collegii S. Bonaventurae, 1901. 
271 
Little, Andrew George. Some Recently Discovered Franciscan Documents. 
London: The British Academy, 1926. 
Macdonell, Anne. Sons of Francis. New York: C. P. Putnam's Sons, 
1902. 
Maritain, Jacques. Creative Intuition in Art and Poetry. New York: 
Meridian Books, Inc., 1955. 
Marlatt, Earl. Protestant Saints. New York: Henry Holt and Company, 
1928. 
Moorman, John R. H. A New Fioretti. London: Society for Promoting 
Christian Knowledge, 1946. 
Saint Francis of Assisi. London: S.C.M. Press, 
Ltd., 1950. 
Sources for the Life of St. Francis of Assisi. 
Manchester, England: Manchester University Press, 1940. 
Murray, Henry A., ed. Myth and Mythmaking. New York: George 
Braziller, 1960. 
Oates, Wayne E. The Religious Dimensions of Personality. New York: 
Association Press, 1957. 
Piaget, Jacques. The Language and Thought of the Child. New York: 
Harcourt, Brace and Co., 1932. 
Robinson, Paschal. "Saint Francis of Assisi" in The Catholic 
Encyclopedia, Vol. VI. New York: The Encyclopedia Press, 1914. 
Rowe, Henry Kalloch. Modern Pathfinders of Christianity. London: 
Fleming H. Revell Company, 1928. 
Sabater, Paul, ed. Life of Saint Francis of Assisi. New York: 
Charles Scribner's Sons, 1894. 
The Mirror of Perfection. Translated by Sebastian 
Evans. Boston: L. C. Page and Co., 1900. 
ed. Le Speculum Perfectionis. Manchester, England: 
The University Press, 1931. 
Sacrum Commercium: The Converse of Francis and His Sons with Holy 
Poverty. Translated by Canon Rawnsley. London: Dent and Co., 
1904. 
Salvatorelli, Luigi. The Life of Saint Francis of Assisi. Translated 
from the Italian by Eric Sutton. New York: Alfred A. Knopf, 1928. 
Scudder, Vida Dutton. On Journey. New York: E. P. Dutton and 
Company, 1937. 
Seton, Walter Warren, ed. 
in Commemoration. 
1926. 
St. Francis of Assisi: 1226-1926: Essays 
London: University of London Press, Ltd., 
Sherley-Price, Leo, trans. St. Francis of Assisi: 
Writings as Recorded by His Contemporaries. 
and Brothers, 1959. 
His Life and 
New York: Harper 
272 
Timmerman, Felix. The Perfect Joy of St. Francis. New York: Farrar, 
Strauss and Young, 1952. 
Toynbee, Arnold. An Historian's Approach to Religion. London: 
Oxford University Press, 1956. 
Tyler, Edward Burnett. Primitive Culture. 2 vols. Boston: Estes 
Company, 1874. 
Washburn, Henry Bradford. Men of Conviction. New York: Charles 
Scribner's Sons, 1931. 
The Religious Motive in Philanthropy. 
Philadelphia: University of Pennsylvania Press, 1931. 
White, Helen Constance. Bird of Fire: A Tale of St. Francis of Assisi. 
New York: Macmillan and Company, 1958. 
Wundt, Wilhelm. Ethics: Facts of the Moral Life. Translated by Julia 
Gulliver and Edward Tickener. 2 vols. New York: The Macmillan 
Company, 1897. 
273 
BIBLIOGRAPHY OF MANUSCRJPTS AND DOCUMENTS 
Acta Sanctorum. Aprilis, Vol. III, Life of Blessed Luchesius. 
Junii, Vol. II, Life of Blessed Guido. Augusti, Vol. II, Life of 
St. Clare. Octobris, Vol. II, Legend of the Three Companions 
(Tres Socii). 
Actus beati Francisci et sociorum eius, ed. Paul Sabatier. Collection 
d 1 etudes, Vol. IV Paris: 1902. 
Aegidii Assisiensis (Beati). Dicta. Quaracchi: 1905. 
Analecta franciscana. 10 vols. Quaracchi: 1885, et seq. 
Archivum franciscanum historicum. Quaracchi: 1908, et seq. 
Bartholemew of Pisa. De Conformitate vitae beati Francisci ad vitam 
Domini Jesu in Analecta, Vol. IV and Vol. V. Quaracchi: 
1906-1912. 
Bartholi de Assisio, Frater Franciscus. Tractatus de Indulgentia S. 
Mariae de Portiuncula. Ed. Paul Sabatier. Paris: 1900. 
Besse, Bernard da. De Laudibus beati Francisci in Analecta, Vol. III. 
Quaracchi: 1897. 
Biblioteca franciscana ascetica medii aevi. Quaracchi: 1904. 
Bonaventura. Legenda Major and Legenda Minor in Analecta, Vol. X. 
Quaracchi: 1936-1941. 
Celano, Tommaso da. Vita prima, Vita secunda, Tractatus de miraculis 
in Analecta, Vol. X. Quaracchi: 1936-1941. 
Clareno, Angelo. Historia septem tribulationum ordinis minorum. 
Berlin: Ehrle, 1886. 
Expositio regulae fratrum minorum. Quaracchi: 1912. 
D'Avranches, Henri. Legenda versificata in Analecta, Vol. X. 
Quaracchi: 1936-1941. 
De Adventu Fratri Minorum in Angliam. Cap. XII. Translated by F. 
Cuthbert. London: Sands and Company, 1903. 
Documenta Antiqua Franciscana. Quaracchi: 1901. 
Eccleston, Fr. Thomas of. Tractatus de adventu fratrum minorum in 
Angliam in Analecta, Vol. I. Quaracchi: 1- 5. 
Legenda antiqua: text of MS. 1046 (M.69) of Perugia edited by P.F.M. 
Delorme in La France franciscaine. Paris: 1926. 
Lemmenz, L. Testimonia minora S. XIII. deS. P. Francisco in Archivum. 
S. P. Francisci intentio regulae, Verba S. P. Francisci in 
Documenta antiqua, Vol. I. Quaracchi: 1901-1902. 
Ubertino da Casale. Abor vitae crucifixe Jesu. Venice: 1485. 
Vitry, Jacques de. Libri duorum quorum prior orientalis alter 
occidentalis historiae nomine inscribatur. Douai: 1597. 
Wadding, L. Annales Minorum. 8 Vols. Lyons-Rome: 1625-54. 2nd ed. 
English Works and Translations on St. Francis and His Order 
Before Sabatier 1s Life of St. Francis (1894). 
XIII Century -- Thomas de Eccleston: De Adventu Fratrum Minorum in 
Angliam. 
275 
This work written in the thirteenth century was not printed till 
1858 (Monumenta Franciscana, Rolls Series) and not translated into 
English till 1903 (The Friars and how they came to England, by Fr. 
Cuthbert, O.S.F.C., Sands and Co., 1903). It contains various 
facts concerning the life of St. Francis and accounts of some 
apparitions and miracles as well as the history of the Friars in 
England in the thirteenth century. 
1484 (?) --William Caxton: The Golden Legend, paraphrased from the 
Legenda Aurea of Jacobus de Voragine. 
The life of St. Francis appears under date October. Modern 
reprint in Temple Classics, Vol. V, pp. 215 et seq (Dent, n.d.). 
1610 St. Bonaventura: The Life of the Holie Father St. Francis by St. 
Bonaventura as it is related by the Rev. Fr. Aloysius Lipsimanus 
... in his fourth tome of the Life of Saintes (Douay, 1610). 
The translator's Epistle is signed E. H. 
1618 Christopher Davenport (Franciscus a Sancta Clara): 
The Chronicle and Institution of the Order of the Seraphical 
Father St. Francis, translated from the French by William Cape 
(St. Omers, 1618). 
Preface by Davenport. 
1623 Luke Wadding, O.F.M.: B. P. Francisci Assistiatis Opuscula 
(Antwerp, 1623). This is the first edition of the writings of 
St. Francis. 
1625-54 Luke Wadding: Annales Ordinis Minorum, eight vols. (Lyons, 
1625-54; second edition, nineteen vols., Rome, 1731-45). 
Wadding was an Irish Observant Friar. He has the honour of having 
first collected and printed the writings of St. Francis and his 
Annales are are a great work which in spite of defects cannot be 
too highly praised. It contains much information on the early 
Franciscans and the beginnings of the Order. 
1635 St. Bonaventura: The Life of the Most Holy Father St. Francis 
now lately translated into our English tongue by Anthony. 
Montague (Douay, 1635). 
1643 Richard Mason (Angelus a Saneto Francisco): Regula et 
Testamentum S. Francisci, etc. (Douay, 1643). 
Richard Mason was an Observant born in England 1601. In 1643 
from the same press a translation of part of the above work was 
issued in English. Second edition 1654. 
1644 Richard Mason (Angelus a Sancto Fra11cisco): The Rule of Penance 
of the Seraphical Father St. Franc~as approved and confirmed by 
Leo X, two vols. (Douay, 1644). 
1649 Richard Mason (Angelus a Sancto Francisco): Certamen Seraphicum 
(Douay, 1649). Records the trials of the Franciscans in England. 
XVIII Century Pacificus Baker: Essay on the Cord of St. Francis 
(London, n.d.). 
Fr. Baker, a Franciscan Friar (1695-1774), was Provincial of the 
English Province in 1761 and 1770. He abridged more than one 
work of Richard Mason 1s. Second edition 1878. 
1713 A[nthony] P[arkinson]: Statua Fratrum Minorum Recollectorum 
Almae Provinciae Angliae; pro Missione (London, 1713). 
1718 John Baptist Weston: An Abstract of the Doctrine of Jesus Christ 
on the Rule of the Friars Minors literally, morally, and spirit-
ually expounded (Douay, 1718). 
1726 A[nthony P[arkinson]: Collectanea Anglo-Minoritica. or Col-
lection of the Antiquities of the English Franciscans or Friars 
Minor, commonly called Gray Friars, in two parts, with an 
Appendix (London, 1726). 
The book opens with a short account of St. Francis. 
1754-59 Alban Butler: The Lives of the Fathers, Martyrs and Other 
Principal Saints, compiled from original manuscripts and other 
authentic records (London, 1756~9 fOur vols11 ) • 
The first edition of Alban Butler's well-known work. The Life of 
St. Francis appears under date 4th October. Second edition, 
Dublin, 1779-80, in twelve volumes with much supplementary matter. 
1831 Hugh 0 1Reilly: A Panegyric on St. Francis (Dublin, 1831). 
1849 Sir James Stephen: Essays in Ecclesiastical Biography (London, 
1849). Contains an essay on St. Francis: very Protestant. 
1850 Mrs . Jameson: Legends of the Monastic Orders as represented in 
the Fine Arts (London, 1850). The Life of St. Francis occupies 
PP. 249-83. 
1853 P. Candide Chalippe: The Life of St. Francis, translated from 
the Vie de St. Francois by P. Candide Chalippe, O.F.M. (Paris, 
two vols., 1728). By F. W. Faber (London, two vols., 1853). 
277 
1861 Chavin de Malan: A Life of St. Francis of Assisi, translated by 
a Religious of the Order of Poor Glares. Revised and edited by 
Rev. W. H. Anderdon (London and Dublin, 1861). 
Second edition 1867, with emendations and additions from P. da 
Magliano. 
1864 The Little Flowers of St. Francis, translated from the Italian 
and edited by Rt. Rev. H. E. Manning (London, Burns & Lambert, 
1864). 
The first translation in English. The translation was made by 
Marchesa di Salvo, Lady Georgiana Fullerton and the Rev. Mother 
Sub-Prioress of the Franciscan Convent at Bayswater, The Preface 
was "extracted from the writings of Frederick Ozanam." The 
translation is very faulty. Dr. Manning, afterwards Cardinal, 
had no more to do with it than fathering its publication. 
1865 Matthew Arnold: Essays in Criticism (London, 1865). Contains 
an essay, "Pagan and Medieval Religious Sentiment, 11 contrasting 
the Canticle of the Sun (with a translation) with an Idyll of 
Theocritus. 
1867 St. Bonaventura: The Life of St. Francis from the Legenda Santi 
(sic) Francisci of St. Bonaventura by Elizabeth Lockhart. 
Preface by Manning. (London, Washbourne, 1868 [1867]). 
1870 Mrs. Oliphant: The Life of St. Francis (The Sunday Library for 
Household Reading, Vol. XI) (London, Macmillan, n.d. [1870]). 
This is the first original English Life of St. Francis. An 
excellent work and still readable. Mrs. Oliphant consulted 
Celano, Legend of the Three Companions, Bonaventura, the 
Bollandist Fr. Syskens, Rase and Ozanam. 
1875 T. L. Kington Oliphant: The Duke and the Scholar and Other 
Essays (London, 1875). Contains a resume of Salimbene's 
Chronicle. 
1880 Leopold de Cherance: The Life of St. Francis, translated from 
St. Francois d 1Assise by Leopold de Cherance, O.S.F.C. (Paris, 
1879); by R. F. O'Conner (Burns and Oates, London, 1880). 
First English translation of St. Francis' writings. 
1882-87 Leo de Clary: Lives of the Saints and Blessed of the Three 
Orders of St. Francis, four vols. (Taunton, 1886). 
1885 Angela L. Cotton: A Sketch of the Life of St. Francis, 80 pp. 
(Washbourne, London, 1885). 
1887 The Little Flowers of St. Francis, edited by the Cardinal 
Archbishop of Westminster (Burns & Oates, London, 1887). 
1889 Augustus Jessop: The Coming of the Friars (London, 1889). 
1892 H. P. Liddon: Essays and Addresses (London, 1892). 
Contains an essay on "Dante and St. Francis." 
1892 A. G. Little: The Grey Friars in Oxford (Oxford, 1892). 
L. Le Monnier: History of St. Francis of Assisi, translated by 
a Franciscan Tertiary from Histoire de St. Francois d 1Assise by 
Abbe L. Le Monnier (Paris, 1889) (London, 1894). 
Paul Sabatier: Life of St. Francis of Assisi, translated from 
Vie de St. Francois d'Assise (Paris, 1894 [1893]) by Louise 
Seymour Houghton (Scribner, New York, 1894; Hodder & Stoughton, 
London, 1894). 
The translation lacks the Etude Critique des Sources of the 
original. 
THE USE OF THE ORIGINAL LEGEND OF 
SAINT FRANCIS OF ASSISI IN RELIGIOUS EDUCATION 
Mona C. Hull, Ph.D. 
Boston University Graduate School, 1962 
Major Professor: 
Walter L. Holcomb, Associate Professor of Religious Education 
This study defends the hypothesis that Franciscan legends and myth 
themes, based on historical incidents, constitute significant Christian 
heritage, expressed at deep pre-conscious levels, and are therefore ap-
propriate and valuable educational materials, relevant to the develop-
ment of the spiritual personality, and useful in Church School cur-
ricula. 
Legend and myth are defined, classified, and evaluated as to their 
meaning in the educative process. The unconscious use of myth as 
symbol in the emotional development of the person is explored with 
special reference to Franciscan material, which contains such typical 
myth themes as the paradisiacal state, the hero figure, nature stories, 
and creation legend. 
Also, the historical material surrounding the Franciscan legend is 
a medium for the transmission of Christian heritage, because the life 
and teachings of Francis, and the philosophy of the Orders he founded 
are in themselves direct New Testament teaching. The testimony of a 
variety of educators and ministers from differing theological back-
grounds bears out the force of the Franciscan teaching in the religious 
idealogy of many ages. 
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The process by which the Franciscan writings and ways of life be-
came legend can be traced from the lifetime of Francis down to our own 
time. A study of twelfth and thirteenth century records shows that 
there exists a considerable body of primary source material on Francis, 
available for religious education purposes. It is possible to identify 
certain material which was written or dictated by Francis himself, and 
other primary source material written by the saint's contemporaries, 
and witnessed by members of the original Orders. 
The building of legend about the figure of Francis was complicated 
by the fact that the Order split into two factions, the "Conventuals" 
and the "Spirituals 11 soon after the death of the saint, and that each 
faction transmitted accounts of Francis' life which fitted its par-
ticular philosophy. 
The first Rules of the Orders are among the earliest documents 
which still exist. Other early manuscripts, which have come to light 
in recent years, are fragments of the ''Legend of the Three Companions, 11 
the "Speculum Perfectionis 11 _ in variant editions, the "Legenda Antiqua, 11 
the "Phillipps Manuscript" and part of the "Actus Bea ti Francisci et, 
Sociorum Eius. 11 
The twentieth century has marked a resurgence of scholarly 
interest in Franciscan material in many countries. One outstanding 
research worker was Paul Sabatier, who for half a century worked with 
early Franciscana, discovering new manuscripts, comparing medieval 
texts, and forming hypotheses about original source material. When 
Sabatier died in 1928 his entire collection of Franciscan books and 
manuscripts, together VJith all of his notes on research as yet 
uncompleted, were purchased from Madame Sabatier by the Boston Public 
Library and today form a collection there. 
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The writer of this thesis has spent five years in thoroughly re-
viewing the Sabatier collection, and in analyzing certain theories on 
which Professor Sabatier was working. The possible existence of a 
group of documents behind the present available accounts is pursued in 
this dissertation. Supporting evidence for the existence of a 11 Scripta 
Leonis", a body of writings by Brother Leo, secretary, nurse, confessor 
and friend of Francis, is presented, together with specific reference 
to accounts which might have been contained therein. Textual support 
for this hypothesis is provided. 
Lastly, this study outlines specific accounts and writings in 
Franciscan material which are appropriate for various developmental 
levels of youth and adulthood. For each age level, a number of stories 
and writings are presented in original translation, as examples of ap-
propriate educational materials. The use of legend in artistic media, 
and its availability for Christian education uses is also explored, in 
an attempt to demonstrate the universality of the religious message of 
Francis. 
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